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IN COMMEMORATION OF 
PROFESSOR DR. MAX HUBER 


BY 
GESINA H. J. VAN DER MOLEN * 


This year on New Year's Day Max Huber passed hence to his 
Father's house. The Faculty of Law of the Free University com- 
memorated its honorary Doctor on 22 January last. It is fitting that 
also in this periodical a few words of commemoration should be devoted 
to the man who was a good and sympathetic friend of our University 
and occupied such an outstanding place in the international world. 

Huber has once been called a giant among contemporaries on 
international law. He was a man of a superior mind, but his outward 
behaviour was always characterized by simplicity and modesty. 

He was not only a man of profound learning and great thinking 
power, but at the same time a man with a passionate love of justice and 
a warm heart. He never wrote big books; he who wishes to know his 
ideas, will have to read the many smaller books, articles and addresses 
which have, fortunately, been published in four volumes. His 
argumentation is clear and convincing. What he published evinces 
great wisdom and balance. Whatever problems he handles, he always 
goes to the heart of the matter. He is never satisfied with cheap 
solutions. 

Huber was a statesman, diplomat, judge and a minister of charity. 
His is the career of a man who never aspired after high positions and 
functions, but who was driven by a strong sense of vocation and 
responsibility. 

Max Huber was born at Ziirich on 28 December, 1874. He was 
a Swiss to the backbone, strongly attached to his own country and 
people, particularly to his native town. As is known Ziirich is the 
town where Zwingli lived and worked and which bears the stamp of 
this reformatory work till to-day. 


Prof. Dr. Gesina H. J. van der Molen lectures on International Law and 
the Theory of International Relations in the Faculty of Law of the Free University. 
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Huber was descended from an old, distinguished Ziirich family. 
Life in the parental home was characterized by real Swiss simplicity 
and distinction. His father was an industrialist, who had great merits 
in the field of electrical engineering and electro-metallurgy. 

In the beginning the young Huber wanted to practise the art of 
painting, but eventually his choice fell on the study of law, although 
he was greatly interested in theology and science as well. This interest 
remained with him throughout life. 

The desire, however, to devote himself to public life, determined 
his choice. Bertha von Suttner’s “Die Waffen nieder” and Bluntschli’s 
“Vélkerrecht’” had a great influence upon this decision. 

He studied at Lausanne, Ziirich and Berlin, where in 1897 he 
obtained the degree of Doctor Juris Utriusque summa cum laude on 
the defence of a thesis: ‘‘Die Staatensuccession’’. It was an important 
and thorough study. In this book Huber still fully holds the old 
positivistic conception of law. Yet curiously enough the work also 
shows a certain predilection for the sociological foundations of law. 

For the present, however, Huber occupies himself with social and 
economic questions, particularly the problem of unemployment, which 
induces him to apply himself to the study of the possibilities of export. 
After a year’s preliminary study in England and at the German- 
Asiatic Bank at Berlin, he makes a study trip to Japan in the years 
1900/01, in the course of which he also visits Russia, Siberia. Further 
India, Australia, Korea and North America. Here, too, he feels 
particularly interested in social problems and his attention is drawn 
to labour-law in Australia. 

When at Shanghai, he — a young man of 27 — is offered a 
professorship at Ziirich in ‘Public Law” and “International Law”. 
He postponed the decision till after his return, then accepted the 
appointment, but with great hesitation, because thus he had to give 
up the diplomatic career which he had proposed to himself and he 
also had to abandon his economic and social studies. Nevertheless 
he afterwards played an important réle in diplomacy as a represen- 
tative of his country in numerous international conferences. As to 
economic and social questions, as the successor of his father in the 
management of the great industries founded by the latter (Maschinen- 
fabrik Oerlikon and Aluminiumindustrie A. G. Neuhausen) he had 
plenty of opportunities to put his old preference in practice. In 1942 
he even published a very important little book on “Das Wirtschaft- 
liche Unternehmen, Sein Wesen und sein Ethos”, which appeared as 
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a foreword to the history of the aluminium industry A. G. Neuhausen. 
This publication shows that also in economic and social life Huber 
was always guided by the principles of justice and morality. 

In 1902 then he becomes Professor of Swiss Federal Law, Public 
Law and Administrative Law, International Law and Church Law. 
A very comprehensive task, indeed, for a young man! 

Five years later he is a Swiss representative at the Second Hague 
Peace Conference. Here he is at once a commanding figure. In his 
“Erinnerungen” Heinrich Lammasch says that the young Huber was 
the most important personality of the Swiss delegation. He drew up 
a draft for a Court of Arbitration which was to be established, but 
this was not accepted. 

Huber also took part in the negotiations for a world organisation 
at the Paris Peace Conference after the first World War. His well- 
thought-out an and very comprehensive “Botschaft des Bundesrats 
an die Bundesversammlung betreffend die Frage des Beitritts der 
Schweitz zum Vélkerbunde” of 4 August, 1919 has become famous. 
This report contains the first interpretation of the League of Nations 
Pact. 

Huber was also the man who initiated a new arbitration policy 
for Switzerland. In the years 1920/21 and 30/32 he was delegate of 
his country at the Disarmament Conference. 

Already in 1921 Huber resigned his professorship. He then became 
honorary professor in the university of Ziirich. In the same year a 
new period of his life begins, when he becomes a judge of the 
Permanent Court of International Justice, of which he is chairman 
in the years ‘24 and ‘25 and vice-president from 1928 to 1930. In 
1924 he becomes a member of the Permanent Court of Arbitration. 
As such he acts a few times as sole arbitrator: in the Palmas-case 
between the United States and the Netherlands, and in questions 
between Great Britain and Spain concerning the Spanish Zone of 
Morocco. The judgements pronounced in these arbitrations are 
characterized by great wisdom and objectivity and are still frequently 
cited. 

In 1928 the third phase of Huber’s life-work begins, as a member of 
the International Red Cross Committee. He abandons the field of inter- 
national law in 1930, to become president of this committee. He has 
made himself extremely useful in this work, also as president of the 
Nansen Committee for Russian and Armenian refugees. Huber saw in 
the work of the Red Cross a work of charity which tries to help man in 
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his greatest distress. He wrote a fine essay on it, entitled: “Der barm- 
herzige Samariter. Betrachtungen iiber Evangelium und Rotkreuz- 
arbeit’”. This booklet has been translated into many languages. 

In church-life, too, Huber has always occupied a prominent place. 
He spoke in all sorts of church gatherings and took part in the work 
of committees. From the very beginning he occupied a leading position 
in the oecumenic movement. As recently as spring 1950 he delivered 
an address at Bossey to a small conference of experts on the Christian 
foundations of International Law. 

Only seldom has a jurist’s life been so many-sided and universal 
in its bearings as Huber’s. The first thing that strikes one is that this 
man with a strong sense of international responsibility and impelled 
by an inward urge to serve and help, spent his life wholly in the 
service of humanity. His internationalism did not prevent him from 
feeling closely united with his own country and people. ‘In dem vater- 
landischen Denken vertieft sich das Heimatliche und findet das Ueber- 
nationale seinen festen Beziehungspunkt’’, he says. 

Huber was a pioneer as regards the relationship between sociology 
and law. In 1910 he wrote ‘Die soziologischen Grundlagen des Vélker- 
rechts’’, a publication reprinted in 1928 and still much cited. Of great 
importance, too, is his ‘‘Staatenpolitik und Evangelium” (1924), which 
also appeared in French and Dutch. 

His last publications mainly deal with the ethical foundations of 
international law. Christian morality is for him an essential complement 
of law. This applies even more strongly to the international community 
than to the national legal order. He was, therefore, deeply convinced 
of the necessity to work out and develop a Christian International 
Ethos and he has been able to give valuable suggestions and directives 
for one. 

In Huber’s view International Law most certainly has a future still. 
With much devotion he gave a whole life in building up and 
consolidating the law of nations, although he had an open eye for 
the tremendous difficulties as so many obstacles to an international 
order based upon peace and justice. It is remarkable that a man who 
was adorned with such eminent gifts for the office of a judge and 
who had such a lofty conception of it, should have given the last 
20 years of his active life almost exclusively to the work of charity. 
A long article on International Law and the Red Cross shows that 
Huber sees the strength of the Red Cross as the concrete embodiment 
of a legal concept and that on this basis he considers this work for 
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the suffering and the persecuted as a great endeavour to alleviate the 
misery and distress of the world, and thus to make a contribution to 
better international relations. 

Huber was far from being an individualist, but he wholly felt himself 
to be a member of the community. He was a cheerful Christian, whose 
life bore the stamp of the inner peace which the Christian faith can give 
also in science and diplomatic intercourse. 

Numerous honours fell to his share. Eight or nine honorary 
doctorates in different faculties were conferred on him at home and 
abroad and two miscellanies in his honour were offered him. 
Nevertheless he disliked human adoration. Of him it was said: ‘Huber 
a su rester humble”: a rare compliment indeed! 

This man, whose name must be reckoned among the great ones in 
the science of law, lived in a sense of profound dependence on God, 
to Whom he felt responsible in all his work. ““Nur wenn wir leben 
im Bewustsein unserer Verantwortung vor Gott hat unser Leben einen 
Sinn”. This is the theme recurring in his work again and again. Huber 
sees every problem ‘‘sub specie aeternitatis’’. ‘Alle Dinge, die in der 
fliessenden Zeit sind, erhalten ihren Sinn nur vom Ruhenden Ewigen 
aus’, he says somewhere. 

In a short, but exquisite address delivered in 1936 to young people 
during the christian ‘““Hochschulwoche” at Ziirich, Huber tells us how 
after a serious illness in 1922 he found the way to the Bible. From 
that time his whole life bears the mark of a sincere and living faith 
in Christ. It also puts a stamp on his scientific growth. The time of 
his scientific education and training was the hey-day of positivism. 
In the beginning Huber as a jurist and sociologist is accordingly 
absolutely a positivist. Although he had never entirely been an 
unbeliever, his Christian faith had in those days little to do with his 
scientific work. Religion and science were entirely disconnected. The 
first world war made him see that law and order founded on power, 
were untenable. He felt that the demoniacal nature of power could 
only be conquered by a spiritual principle. He did not all at once 
seek the solution in the Scriptures, but after his above-mentioned 
illness, his eyes were opened to the fact that it is in the Bible that the 
only solution is to be found of the fundamental problems of life. This 
also teaches him to reckon with the power of sin. This element will 
always remain a positive factor in the whole of his views on inter- 
national law. 

And gradually Huber gives up his legal positivism and accepts the 
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metaphysical view. He recognizes the reality of legal norms, particularly 
in international law, and this becomes his starting-point. His strong 
realism keeps him from losing himself in idealistic speculations. He now 
realizes that the sociological and social ethical theories that formerly 
formed his basis, had slipped away from under his feet like sand. 

In the high positions he held Huber has always shown himself to 
be a professed, sincere Christian. His address on assuming the 
presidency of the Permanent Court of International Justice, on 12 
January 1925 testifies to his indestructible love of law and justice; 
to a high sense of responsibility, but above all to the conviction that 
the burden of this responsibility cannot be borne, if the judges could 
not draw from a power which was not in themselves. He is an 
indefatigable champion of a better law of nations. In a lecture given on 
3 June, 1930 to students of the University of Ziirich on Power, Law 
and Justice in deciding international disputes, he says: ‘“Solange Recht 
und Gerechtigkeit nur als Konzessionen der Macht gelten, wird die 
Menschheit immer wieder in Schmach und Chaos zuriick sinken. Nicht 
durch Sublimierung des Egoismus und Machtstrebens, sondern dank 
einem ganz anderen und hdheren Prinzip wird das V6lkerrecht 
wachsen und tiber Macht und Recht hinaus wahre Gerechtigkeit zu 
schaffen im Stande sein”’. 

On October 20, 1950 the Senate of the Free University conferred 
on him the honorary degree in the Faculty of Law. On that occasion 
he was honoured as the Christian statesman and diplomat, as the 
practiser of Christian caritas, but above all as one who professed 
his faith in the Gospel and whose life could bear the motto: “J am 
not ashamed of the Gospel of Christ”. 

In his reply Professor Huber referred quite clearly to his great 
spiritual affinity with the Free University and its principles. 

Max Huber is no more. God has called him to a higher office. His 
active life in the service of his Creator and of humanity has come to 
an end, From youth upward he had dedicated his life to justice and 
peace among the nations. He witnessed two terrible world-wars. Yet 
Huber was not a disillusioned and disappointed man. He knew the 
power of sin in this world, but he lived and worked in the conscious- 
ness that a Christian has to promote peace and justice as a command 
imposed by God. 

A short time before he left us he spoke at a meeting of "Evant 
gelische Akademiker” at Ziirich and in this farewell address he said 
among other things: "Ich betrachte es als eine grosze Gnade Gottes, 
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dasz ich, ein unbedeutender Mensch und Biirger eines kleinen und 
deshalb machtlosen Staates, irgendwie an dieser weltweiten Aufgabe 
in bescheidener Weise mitwerken durfte.” These words are typical 
of Huber. All pride and self-conceit were strange to him. 

Any one who met Huber personally, cannot but have undergone 
the influence of his personality. He who was privileged to enjoy his 
friendship, will preserve the memory of it as a precious jewel. Those 
who visited him in recent years, found a man emanating “‘a serene 
peacefulness, infinite goodness and wise matureness’, as the Rev. 
Dr. Peter Vogelsanger characterised him very aptly in his memorial 
address. 

Max Huber was a unique figure in the international world. A great 
Swiss, a clever jurist, a capable diplomat, but above all a man of great 
nobility of soul, a believing Christian, who as he advanced in years 
felt himself to be in ever closer relationship with his God. Such figures 
are rare in public life, nationally as well as internationally. The life and 
work of Max Huber are a shining example to all who laboriously seek 
their way in the confusion of to-day’s international relations. 

Huber’s works have been collected in four volumes 

I. Heimat und Tradition, 1948. 
II. Glaube und Kirche, 1948. 

III. Gesellschaft und Humanitat, 1948. 

IV. Riickblick und Ausblick, 1957. 

Atlantis Verlag, Ziirich. 

Fritz Wartenweiler wrote his biography ‘Max Huber, Spannungen 
und Wandlungen in Werden und Wirken’”’. Vorwort von Bundesrat 
Max Petitpierre, Rotapfel-Verlag, Ziirich, 1953. 


THE VENERATION OF RELICS 
IN THE EARLY CHRISTIAN CHURCH 


BY 


J. J. THIERRY * 


He who occupies himself with the study of the writings of the 
patres and tries to catch from them the voice of Early Christianity, 
finds himself again and again under the necessity of considering his 
position with regard to several schools of thought, the principal of 
which are the following two. In the first place I mean the view taken 
by those who think that primitive Christianity was hellenized beyond 
recognition and that this hellenization already commenced in the 
earliest phase of its history. The specific character peculiar to Early 
Christianity was discussed by me in a special context in my inaugural 
address *. But there is a second set of problems with regard to which 
the student of Early Christian Greek and Latin literature has to 
determine his attitude. I mean the problems set us by Roman 
Catholicism. It is my intention to discuss these somewhat more 
fully in this article. Spokesmen of the Roman Catholic Church are 
accustomed to argue that the doctrine and liturgy of this Church always 
find support in the views of the great doctors of the Church, and 
consequently stem direct from the Early Church. There is, moreover, 
another element bound up with it, viz. the idea that we are confronted 
with a really most alarming and puzzling problem by the opinion that 
this Church of the patres — at the same time the Church of the ages 
and the Church of the world — could on some points have erred. It is 
obvious, therefore, that attempts are made then to construe an unbroken 
continuity of patristic tradition and the New Testament. After that the 
conclusion can follow that the Roman Catholic Church faithfully 


+ 


Prof. Dr. J. J. Thierry lectures in the Faculty of Arts of the Free University 
on Early Christian Greek and Latin Literature and on Newtestament Greek. 

1 The Stoa of Zeno or the Porch of Pillars of Solomon? (De Stoa van Zeno 
of de Zuilengang van Salomo?). Kampen, 1958. 
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renders the teaching of Christ and His apostles ?, In connexion with 
this view I would like to make some observations on the veneration 
of relics — surely not a subject which in the controversy between Rome 
and the Reformation generally claims most attention. Interest is first of 
all focussed on the great dogmatic problems centering round grace 
and works, merits and reward, Scripture and tradition, human co- 
operation in salvation and Mariology. At first we may even be 
inclined to dismiss the veneration of relics in the category of non- 
official popular piety, as a matter of minor importance. Even Roman 
Catholic books purporting to provide outsiders with a survey of Roman 
Catholic views hardly mention it or not at all. Neither in What do 
they believe? (Wat gelooven zij?) in which Roman Catholicism is dealt 
with by F. Malmberg*, nor in the large three-volume work: The 
Roman Catholic Church, Doctrine and Apology (De Katholieke Kerk, 
Godsdienstleer en Apologie) * do we find a discussion of the veneration 
of relics. Jac. van Ginneken only refers to it in passing and almost 
apologetically, looking at the problem from a psychological angle in 
his Addresses on Roman Catholicism for non-Roman Catholics (Voor- 
drachten over het Katholicisme voor niet-Katholieken) ®. When discus- 
sing the provision made by the early Christians for an honourable 
disposal of the dead bodies of the martyrs baptized in Jesus’ blood, 
he points out that from this practice originated the natural growth of 
the veneration of relics, which moreover from a psychological point 
of view satisfied the same human need as do the present museums in 
honour of Goethe, Vondel or Victor Hugo. Nevertheless also this 
veneration of relics is rooted in the very being of the Roman Catholic 
Church. Thus the council of Trent decreed that believers are to honour 
the sacred bodies of the martyrs as being at one time living members 
of Christ and temples of the Holy Spirit: on the understanding that 
those affirming that no veneration is due to the relics of the saints 
are absolutely to be condemned *. In the same decree Trent made a 
pronouncement on the worship of images, referring in that connexion 
to the decree of the Second Council of Nicaea (787). But the latter 
had also imposed sanction for priests or laymen rejecting the 


2 C. J. de Vogel, e.g. followed this method very closely in her Ecclesia 
Catholica*, Utrecht-Brussels, 1948. 

3 Amsterdam, n.d. (1941). 

4 2Kortrijk-Utrecht, n.d. (1942—1946). 

5 Rotterdam, 1927, p. 369. 

6 H. Denzinger, Enchiridion Symbolorum*', Barcinone — Friburgi Brisg. — 
Romae, 1957, no. 985: omnino damnandos esse, prout iampridem eos damnavit et 
nunc etiam damnat Ecclesia. 
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veneration of relics (toc odv ToAUSvtag... cGmoPa&AAEOOaL... 
evayyéAtov, f) TUTOV Tod otaupOS, # EikoviKV a&val@oypagnoaty, | &ytov 
AElwavov ucptvpoc KtA) %. More than two centuries later, also the 
manner of this veneration is discussed under Pope John XV (993): 
‘we honour them in such a way that we honour Him whose martyrs 
they are, whose name they profess; we honour the servants so that 
this honour may abundantly redound to the honour of their Lord” ®. 
These words we also find in Jerome, who wrote in his letter to the 
presbyter Riparius (Epistula 109, 1): ““Honoramus autem reliquias 
martyrum, ut eum cuius sunt martyres, adoremus. Honoramus servos, 
ut honor servorum redundet ad Dominum, qui ait: Qui vos suscipit, me 
suscipit.” Thus he armed himself against misunderstanding; for that 
matter Nicaea II had with regard to the worship of images already 
added the restriction that the &An@ww} Aatpeia is only due to God ®, 
just as also Trent says about the veneration shown to the images of 
Christ, Mary and the saints that it “‘refertur ad prototypa, quae illae 
repraesentant: ita ut per imagines... Christum adoremus et Sanctos 
veneremur’ 7°, That relic worship is not an unimportant matter is also 
proved by the Professio fidei Tridentina from the bull of Pope Pius IV 
(1564), where the true believer confesses to adhere firmly to the belief 
that the saints must be honoured and called upon and their relics to 
be venerated *". 

If we wish to understand the importance of this cult for Roman 
Catholicism we should give attention to the Roman Catholic union 
of matter and spirit, of the external and the inner element, of the 
temporary and the eternal. Without mentioning the veneration of relics 
Gerard Brom in his outline Roman Catholic (Katholiek) * has strongly 
emphasized this point. He argues that we, mortals, are composed of soul 
and body; therefore our religion cannot be merely spiritual, it must 
be double (p. 62). This mysterious union between the inner and the 
outward we also see in language; on their appearance ideas assume 
the form of words; language is a body. In line with this experience 
Revelation makes the Ineffable known as the Word which was in the 
beginning (p. 64). This Word has descended to such an excessive 


7 Denzinger, no. 304. 

8 Denzinger, no. 342: quoniam sic adoramus et colimus reliquias martyrum et 
confessorum, ut eum, cuius martyres et confessores sunt, adoremus; honoramus 
servos, ut honor redundet in dominum, qui dixit: Qui vos recipit, me recipit. 

® Denzinger, no. 302. 

10 Denzinger, no. 986. 


't Denzinger, no. 998: Constanter teneo... eorum reliquias esse venerandas. 
12, Roermond, 1924. 
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degree that it has become Flesh, Christ as God-man (p. 65). Modelled 
upon this God-man, Roman Catholicism is the eternal in a temporary 
form, in this bi-unity keeping aloof both from pantheism and materialism 
(p. 67). Thus matter must not be excluded from religion or from cult: 
Christ even consecrated clay to perform a miracle, according to St. 
John 9, 6 (p. 73). With these thoughts we should connect the so- 
called sacramental principle, which Roman Catholics observe every- 
where already in the New Testament. It is the principle that God can 
confer spiritual gifts on man by means of material acts (e.g. the 
imposition of hands by the apostles) or by material things (e.g. the 
»kerchiefs’” of Paul’s body — Acts 19, 12). The fact that Jesus mixed 
spittle with the dust of the earth and spread this clay on the eyelids 
of a blind man, proves that He Himself put the sacramental principle 
in his service. In her Catholica Ecclesia C. J. de Vogel says that the 
gospel should not onesidedly be understood spiritually, so that we 
should ignore the material, which must be taken positively (p. 192/193). 
The Ancient Church and the fathers — she says — are full of it: the 
Church has at all times attributed miraculous power — which the 
Church also experienced — to the bones and the objects which were in 
contact with the body of a martyr. On this point she sees a continuation 
of the line of the Apostles — apparently the author refers to Acts 
19, 12 (p. 178). The veneration of relics is therefore clearly seen here 
as a necessary consequence of the sacramental principle, lifting the 
material element into the order of grace. Thus we can also understand 
that F. van der Meer in his Catechism points out that the Church 
in honouring the holy relics does not cease to preach the goodness of 
matter and the worthiness of the instrument of the body. Also the 
poor and scanty remains of the saints are vessels of resurrection and 
reminiscent of the nobility of man (p, 332). G. C. Berkouwer has said 
that the Mariological development cannot be understood properly, if 
the intention of the worship of Mary is merely seen as the tendency 
towards idolatry ++; in like manner we must also say that the veneration 
of relics cannot without any more be considered as a bit of popular 
piety which still has hardly outgrown paganism. When in the 
veneration of relics the goodness of matter is proclaimed and the 
memory of man’s nobility is preserved, we are indeed struck by a 
certain relationship with the illustrative element in the development 
of Mariology, for the dogma of the assumption of the Virgin Mary, 


13 5Utrecht-Antwerpen, 1955. 
14 Merit or Grace? (Verdienste of Genade?). Kampen, 1958, p. 66. 
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we are told, is an illustration of what a human life is worth, when it is 
wholly devoted to carrying out the will of the heavenly Father. In 
this dogma the Church takes sides against the devaluation of human 
personality, against the modern negation of man as the image of 


God ®. 


In order to determine our standpoint with regard to this veneration 
of relics, we shall first examine now a few data concerning the practice 
of the Early Church, and next go more fully into the assertion that 
the New Testament points in this direction. More or less triumphantly 
Herbert Thurston observes in The Catholic Encyclopaedia: “Few 
points of faith can be more satisfactorily traced back to the earliest 
ages of Christianity than the veneration of relics’ *®. Indeed, the 
frequent occurrence of the practice of the veneration of relics cannot 
possibly denied. Early Christian literature abounds with texts bearing 
testimony to it. The most miraculous stories are passed on in endless, 
wearying enumeration without the least criticism by Gregory of Tours, 
who wrote his voluminous miracle books in the latter half of the sixth 
century. At that time the word reliquiae had long since undergone an 
extension of meaning. If it originally only denoted the material remains 
(in Tacitus’ Annales II, 75 e.g. the ashes of Germanicus), before long 
it came to mean not only the bodies of the saints, but anything that had 
been in touch with them. Thus Gregory relates — I only choose a few 
arbitrary instances from a host of examples — how a little blind boy 
following the bier of the confessor Nicetius, bishop of Lyons, regained 
his eye-sight by the curative power emanating from that body 1”. But 
he also mentions the magic power hidden in parts of such a body. We 
read in the seventh book of his Historia Francorum (c. 31) about the 
miraculous events taking place around the thumb of the Eastern martyr 
Sergius which had found its way to Bordeaux. The manner in which 
they bandied about the thumb of St. John the Baptist is described in his 
De gloria martyrum (c. 14). This thumb had come into possession of 
a woman who for a period of two years had made fruitless attempts 
to secure the relics of ‘the Forerunner”. At last, on the seventh day 
of her fast, by divine action the thumb, emanating a wonderful white 
radiance, appeared above the altar. Innumerable tales are told by 
Gregory about objects that had been in contact with the body or the 
grave of a saint: remnants of their clothes, laurel leaves in their 

1°" Idem; p, 71—72. 


16 New York, 1911. Volume XII. p. 735 iv. Relics. 
1% De gloria confessorum, 61. 
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graves **, dust and oil ?® and wax candles 2° from the church in which 
they had found their last resting-place; it is even said that a splinter 
from a churchdoor cured a person of his tooth-ache2*. These miraculous 
stories of Gregory's we can pass of course without comment, but that 
they show that the credulous in his days devoutly honoured the relics, 
is certain, What vulgar practices were resorted to in course of time 
we can read in Guibert, the mediaeval abbot of Nogent (beginning 
of 12th century), who tells us in his De pignoribus sanctorum: ‘‘nec 
desunt alii, qui umbilici superfluum quod nuper natis abscinditur, sunt 
gui circumcisi praeputium ipsius Domini habere se asserunt”’ ”. Going 
further back into the past, I wish to dwell briefly on a man who throws 
Gregory altogether into the shade, St. Augustine. In the eighth 
chapter of the twenty-second book of his De Civitate Dei we read that 
in his time miraculous cures, nay resurrections from the dead took 
place in Christ’s name “‘sive per sacramenta eius sive per orationes 
vel memorias sanctorum eius”’. If he would describe merely the miracles 
which were achieved through the intermediary of the martyr Stephen 
in a definite area mentioned by name, he could fill many books only 
with these. In the chapter mentioned he enumerates about twenty-five 
cases, some of them with great personal insistency, as e.g. that of 
Innocentius cured in answer to prayer: Augustine had seen it himself 
with his own eyes in Carthage. When we read this personal account, 
it is hardly possible for us to doubt the reality of this cure. In con- 
nexion with our subject we are, however, more interested in the cases 
in which the memoria of a martyr plays a part: far more than half 
the miracula enumerated here by Augustine is connected with such 
a memoria. Thus the miracle in the church of the hamlet of Audurus, 
to which a mother took her little boy who, when playing in the yard 
had got under the wheel of the bullock waggon and had instantly 
died. The child was not only restored to life, but even showed no 
traces of any injury. In contrast to the case of Innocentius this story 
takes us into the miraculous sphere of a man like Gregory of Tours, 
but it is without any doubt that the great churchfather was convinced 
of the reality of such events. He, too, believed — as this chapter 
shows — in the magic power of holy earth from Jerusalem, in which 


18 Jdem, 84. 

19 Historia Francorum, VIII, 15. 

20 De miraculis Sancti Martini, Il, 2. 

21 De gloria confessorum, 95. fore 

22 Quoted by H. Leclercq in his article Reliques et reliquaires in Dictionnaire 
d Archéologie Chrétienne, Paris, 1939, Volume XIV, column 2310. 
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Christ had been buried, of oil and altar-flowers from a memoria, of 
the tunic of a patient brought in such a memoria. Ambrosius’ find of 
the bodies of the martyrs Protasius and Gervasius ~ an event highly 
important for the ‘church of Milan hitherto barren of martyrs’ **, 
is mentioned more than once by Augustine. In Confessiones IX, 16, 
he relates how on that occasion a blind man, who was allowed to 
touch the bier with his sudarium and then brought this kerchief to 
his eyes, instantly recovered his eye-sight. Although Augustine was 
at Milan at the time, he apparently was no eye-witness of the miracle, 
but he firmly believed in it. Ambrosius, who gives a good deal of 
attention to the find of the bodies and the translatio in his twenty- 
second letter, relates ~ in a slightly different version — that the blind 
man, called Severus, a butcher by trade, was cured of his blindness 
when he touched the fringe of the cloth in which the holy relics were 
wrapped **, Many more figures, both from the Western and from the 
Eastern Church could be mentioned, all of whom showed themselves 
adherents of the veneration of relics, such as the great Cappadocians, 
Chrysostom, Jerome, Paulinus of Nola. When the Roman Catholic 
Church adduces their testimony, it can do so with full justice. 

But this is not all there is to say to it. | have to add three remarks 
to the foregoing. 

(1). It is far from scientific to assume a priori that the earliest 
form of Christianity must necessarily be the purest. Suppose the whole 
of Christian tradition down from the first century were to point 
towards an unlimited veneration of relics, this would certainly not 
have proved that by following this course we should be on the right 
path. This applies in general, not only to this cult, but to all views on 
which there is a general consensus of opinion that they were commonly 
held in the Early Church. What is true in textual criticism, that the 
oldest manuscripts need not necessarily be the best, also holds here, 
mutatis mutandis: also with regard to these questions there is truth 
in the saying: “‘recentiores non deteriores’”. And this holds the more 
for him who gratefully embraces the views of the Reformation. With 
the great Reformers he will subject the decisions of the Early Church 
to a critical examination, whereby the standard of his criticism will 
be the Word of God. The “sola scriptura” is for him of all-deciding 
importance. Thus Luther and Melanchton considered, indeed, the Early 
Church to be purer than the Roman Catholic Church, but by no 


28 Ambrosius, Epistula 22, 7: sterilem martyribus Ecclesiam Mediolanensem. 
24 Epistula 22, 17. 
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means pure without any more and Calvin wrote concerning the patres: 
“but we occupy ourselves with their writings in such a way that we 
always bear in mind that everything is ours to serve us and not to 
dominate us, but that we are Christ's, to Whom obedience is due in 
everything without exception” >. The patres can have no normative 
authority whatever for us. A catholicizing movement which wishes 
to be guided by the voices from the Early Church means a great 
menace to a Church of the Reformation, although I am convinced that 
it is frequently most valuable to listen to these voices. 

(2). Those who nevertheless attach importance to the antiquity 
of a phenomenon, I would ask to take into consideration that none of 
those whom I mentioned above as witnesses for the veneration of 
relics, are older than the fourth century. When we consult the 
correspondence of Cyprian, we shall find that this third-century figure 
does indeed care about the burial of the bodies of the martyrs, but in 
his works we shall discover no indications of an increasing veneration 
of relics based upon powers supposed to be present in holy remains. 
In Epistula 12 he writes from exile to the priests and deacons of 
Carthage that they should take care of the dead bodies of all who 
have died in prison, even if they have not been put to the torture. 
They are enjoined in particular to note the day of their death “ut 
commemorationes eorum inter memorias martyrum celebrare possimus”’. 
Moreover, in his place of exile Cyprian through the intermediary of 
Tertullus was always kept informed of everything and, thus the bishop 
writes, “oblationes et sacrificia are performed by me here’. This 
means that even there Cyprian observed the memory of the martyrs, 
although their bodies were far away from him. In Epistula 8 the 
Roman clergy strongly urged that the sisters and brethren in the 
persecution should not be forsaken, but what is the most important 
thing: ‘et quod maximum est, corpora martyrum aut ceterorum si non 
sepeliantur, grandis periculus imminet eis, quibus incumbit hoc opus”. 
Here, too, it is only the burial of the bodies that is mentioned: nothing 
exceeds this in importance (maximum!) And in Epistula 39, 3 Cyprian 
defines the duties of the faithful with regard to those who by a glorious 
martyrium have gained the Lord’s palms and wreaths of victory, as 
follows: ‘‘sacrificia pro eis semper, ut meministis, offerimus, quotiens 
martyrum passiones et dies anniversaria commemoratione celebramus’’. 


25 See J. Koopmans, The dogma of the Ancient Church in the Reformation, 
particularly in Calvin’s theology (Het oudkerkelijk dogma in de Reformatie, be- 
paaldelijk bij Calvijn), Wageningen, 1938, p. 20; p. 32. 
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In the writings of the Apostolic Fathers, which bring us close to the 
time of the Apostles, we do not find a trace of a veneration of relics. 
We do, indeed, read in the Martyrium Polycarpi, that many desired 
to have his holy body in their midst (c. 17). The same chapter, 
however, makes a clear distinction: Jesus as the Son of God we worship 
(mpooxvuvoduev), the martyrs as pupils and imitators of the Lord we 
love (kyan@uev). In c. 18 we read that the bones which were left 
after the (apparently only partial) incineration of Polycarpus’ body, 
were fittingly buried. These bones are called “more precious than 
gems and more valuable than gold’. Though we may assume that the 
veneration of relics has arisen from this care of the dead, still we 
may in broad outline say that the oldest texts only speak of a reverent 
care of the bodies of the dead, which finds expression in the 
honourable burial of the martyrs, whereas the veneration of relics in 
the proper sense especially occurs in texts which are dated after the 
latter half of the third or the early part of the fourth century. This 
fact greatly weakens the reference to the practice of the Ancient Church. 

(3). Full attention should lastly be given to the fact that we also 
know something about the opposition existing within the circle of the 
Christians against the veneration of relics. On this point the danger 
manifests itself of speaking of the Ancient Church. Early Christianity 
does not exist as one complete, uncomplicated, constant and invariable 
whole. And so we cannot in generalizing terms say in respect of the 
veneration of relics that this practice has its roots in the Ancient 
Church, for in that case we not only do not take into account the 
fact that testimonies are scarce in the first three centuries, as we 
showed above, but we also do not do justice to the voices inside the 
Church, which sounded another note. And why could that not be 
precisely a legitimate Christian note? This qualification would in my 
opinion apply to the view of the Gallic priest Vigilantius, who opposed 
monasticism and the veneration of relics and who evidently met with 
much approval among the Gallic clergy. Jerome opposed him most 
unfairly in his work Contra Vigilantium, which he dictated in one 
night **, The contents of this “‘lucubratiuncula” (c. 3) show clearly 
that it fully deserves the epithets immature, rash and slapdash. The 
churchfather is not able to meet Vigilantius’ statements with pertinent 
arguments; in his reply he uses strong language in the form of 
rhetorical questions, insinuations and words of abuse. He even stoops 
to make a would-be witty allusion to Vigilantius’ name; throughout 

26 
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the work he calls him Dormitantius. Jerome’s Contra Vigilantium is 
in reality an insipid and contemptible piece of work, in spite of all 
attempts at piquancy, which are devoid of all true wit. He now 
represents the Gallic priest as a guzzler belching out blasphemies, now 
again as a man with defects of a dubious nature (e.g. in the story 
of a nocturnal earthquake — c. 11 — “tu et tunica et fide nudus... 
sanctorum oculis obscenam partem corporis ingerebas’”’). Vigilantius’ 
objections to the celibacy of the monks are made light of, and at once 
held up to ridicule: ‘Fancy that all should be virgins ~ ah! that poor 
Vigilantius! Gravissimo frigore solus atque contractus Dormitantius 
vigilabit in lectulo” (c. 15). Through the medium of a few Gallic 
colleagues of Vigilantius, the presbyters Riparius and Desiderius, 
Jerome had received a copy of the work, in which Vigilantius set forth 
his views. What Jerome tells us about the contents, sometimes it would 
seem literally, gives us the impression that the Gallic priest’s views 
are moderate and sober. He emphasizes the point that relics are 
essentially mere dust (pulvisculum nescio quod) and he asks why 
these remains, wrapped in a linen cloth and preserved in a small vessel, 
should be kissed in homage and worship. And why must there be wax 
candles illuminating these relics? To lighten, perhaps with their feeble 
glimmer those who will be lightened by the Lamb which is in the 
midst of the throne with the full glory of His majesty? (c. 4). Neither 
does Vigilantius believe that the glorified apostles and martyrs are 
able to intervene and render helpful assistance in the lives of the 
believers on earth, as their souls are in the lap of Abraham or in the 
place of delectation or under the altar of God. Nor does he believe 
in their intercession by prayer; as long as we live, we can pray for 
one another; after our death this has become impossible (c. 6). Finally 
Vigilantius also seems to have raised objections to the miraculous 
cures which were said to take place in the basilicas of the martyrs 
(c. 10). In reply to all this Jerome can utter little more than idle 
exclamations. Without further explanatory comment he accuses 
Vigilantius of resuscitating again an old heresy: that of a gnostic sect, 
for he declares that against Vigilantius’ heresy Tertullian had in the 
past already written his Scorpiace (c. 8). He further states that this 
was the heresy which was formerly called Caina haeresis. Against 
this gnostic sect Tertullian had at the time written his book on baptism: 
a woman who had been an adherent of this sect had caused great 
confusion in the Church of Carthage by opposing the value of baptism 
with water. Jerome mentions this sect again in another place, viz. in 


17 


The veneration of relics in the early Christian Church 


his well-known letter to his Roman friend Oceanus, in which he 
discusses baptism (Epistula 69, 1): “Behold! the Caina haeresis 
emerges again and the serpent, long since dead, raises its bruised head 
again, the serpent which undermines the sacrament of Christ, not for 
a part, as it used to do, but in its entirety”. No doubt the heresy of 
this sect related not only to baptism, but in a wider sense it concerned 
a gnostic system. Irenaeus in his Adversus Haereses I, 31, 1 gives us 
interesting information about gnostics rehabilitating all sorts of obscure 
figures, from Cain 2" via Esau, Korah and the Sodomites down to Judas. 
Of Judas the traitor it says there that he alone had an insight into 
truth and that his treason is a mystery 7%, The fact that Vigilantius 
considered a relic as mere dust was apparently sufficient for Jerome 
to class him with these strange men who, like the real gnostics, had 
on the whole highly dualistic learnings. Could not we say that the 
churchfather holds Vigilantius up to us as a gnostic for the very 
reason that the latter does not steer in the direction of the sacramental 
unity of the order of the creation and that of redemption and could 
not possibly see relics teaching the goodness of matter? In the manner 
in which in other respects as well, Jerome deals with Vigilantius, there 
is no occasion for us to take Jerome's classification of Vigilantius 
seriously. In this conflict between two figures of the Ancient Church 
the churchfather has certainly not succeeded in convincing us of being 
in the right. Thus also the voice of Vigilantius as a voice coming down 
to us from the Christian Church of all ages, is entitled to our interest. 


We will now also turn our attention to what the New Testament 
can teach us. Usually the miracles are cited that were performed by 
St. Paul in Ephesus, as Luke tells us in the Acts of the Apostles 19, 
11—12 (which are often linked with Acts 5, 15, describing how sick 
people were cured when Peter's shadow fell upon them). In chapter 19 
we read a very homely and unadorned account: “And God wrought 
special miracles by the hands of Paul: so that from his body were 
brought unto the sick handkerchiefs or aprons and the disease departed 
from them, and the evil spirits went out of them’. The relics in question 
here are the oovdcépia ¥) oeptkivOia. These are two Latin loanwords, 
the former of which, sudarium, indicated a cloth serving to wipe off 
the sweat, sometimes worn as a neckerchief or round the head, but also 


27 Alii autem rursus Cain a superiore principalitate dicunt. 


28 Et haec Iudam proditorem diligenter cognovisse dicunt, et solum prae ceteris 
cognoscentem veritatem, perfecisse proditionis mysterium. 


18 


The veneration of relics in the early Christian Church 


used a handkerchief, whereas semicinctium is a kind of apron, as is 
shown by an epigram of Martialis (Apophoreta, 153) on a semicinctium: 


,,.Det tunicam locuples: ego te praecingere possum. 
essem si locuples, munus utrumque darem’’. 


A. M. Brouwer accordingly translates: working-apron. Bauer's 
dictionary understands by it an apron as worn by labourers. Ammonius 
thought of a kind of handkerchief which was held in the hand, but 
this does not fit so well beside oovd&piov. The general opinion is that 
they were garments of St. Paul: ‘die apostolischen Toilettegegen- 
stande” (Preuschen), while F. W. Grosheide in his Commentary 
(Amsterdam, 1948) thinks that the meaning is that clothes of the 
patients were removed from them; they were next taken to Paul and 
then to the sick people again, a supposition which in view of the 
practice as we know it e.g. from the above-mentioned chapter of 
Augustinus’ De Civitate Dei is certainly not unlikely. 

Grosheide answers the question whether the events narrated here 
are not suggestive of the magical in the negative, because in the 
preceding verse it says that God worked miracles. However, most com- 
mentators have seen something magical in it and in his Commentary ” 
Ernst Haenchen describes, not without some humour, how most 
scholars display a certain uncomfortable feeling and try to excuse the 
apostle. He reminds his readers of the “‘liberal’’ Wellhausen, who sees 
the believing or rather superstitious crowd presing round the apostle, 
before him: ,,Man nimmt ihm... die Sudaria weg oder reiszt sie ihm 
ab.” In the description of the ‘conservative’ Zahn — Haenchen 
declares — things happened quite differently, “nicht so stiirmisch, 
sondern biirgerlich geregelt und sittsam’. Zahn says: “Es wird den 
Angehérigen der Kranken gelungen sein, von Priscilla, der Hauswirtin 
des Paulus, sich das eine oder andere Kopftuch oder Schnupftuch fiir 
ganz voriibergehenden Gebrauch zu verschaffen’’, Haenchen speaks 
of ‘‘der treuherzigen Naivitat Zahns”’. 

Following Ernst Kasemann he himself finds here a sharp contrast 
with St. Paul, who at the end of his Second Epistle to the Corinthians, 
when speaking about his apostolate, glories in his weakness. In the true 
apostle the ‘‘Kreuzgestalt Jesu” is reflected. According to Haenchen 
Luke has only seen St. Paul with the eyes of his own time, as the 
apostle glorified already by legend, overflowing so much with divine 
S0vapuis that even the cloths on his body were steeped with it. Such an 


29° Die Apostelgeschichte, Gottingen, 1956. 
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apostle has overcome already all weakness; he no longer lives in the 
atmosphere of the cross, but in that of glory. With this Haenchen has 
forced a contrast between Luke and Paul. With good reason? In order 
to find this out, let us examine again minutely what Luke really 
says here, thereby calling attention to the following points: 

(1). The first words dvvépetc te 0} Tag TUXOvGAG 6 BEd ETOlEL 
completely dominate what is said in verse 11. The miracles of Paul, 
also these special miracles — it is God who performed them. Right at 
the beginning this view does not favour already Haenchen’s con- 
struction. Paul is not by any means represented here as a powerful, 
triumphant apostle: 51& Tv yetpSv MavAovu stresses once again the fact 
that this apostle is only an instrument. 

(2). Verses 11 and 12 deal with two matters which should be 
distinctly kept apart, viz. with a cure effected by imposition of hands 
(v. 11) and with a cure by contact with some articles of clothing 
(v. 12). The former we are certainly permitted to read in the words 
Six TOv yetpSv MavAov which with Haenchen I would take as literally 
as possible and not as a hebraizing periphrasis of di& (Cf. Blass- 
Debrunner, Grammatik des neutestamentlichen Griechisch®, Gottingen, 
1954, § 217, 2). Grosheide, on the other hand thinks that 81& tv yetpdv 
will mean here little more than ‘“‘by’, because Paul does in fact not 
act here. But that God performs Svuvéiuetc — the point I stressed 
already under (1) — surely does not exclude human action? Can God 
not avail Himself of Paul’s action as an instrument of His own action? 

In the description of the second kind of miracles in verse 12 it 
certainly does not say that Paul is actively busy. The verbal form is 
passive: &nogépeo8at. Handkerchiefs or aprons are removed from his 
body and laid upon the patients. It definitely does not say that Paul 
gives them himself, not even that they are removed with his consent. 
It simply happened whether Paul liked it or not: they are removed; 
that is the only thing that is said about it. The exultant and triumphant 
apostle that Haenchen finds here, has, when seen in this light, entirely 
receded into the background in Luke's description in verse 12. 

(3). The decisive point is that Luke apparently does not put the 
two kinds of cure on a par. He does not say that God performed 
miracles by the apostle’s imposition and by imposition of hand- 
kerchiefs or aprons. He connects the two verses, not bij kal, but by 
dote. This word denotes a consequence, a result that has simply to be 
accepted as a fact: by Paul's imposition God worked such extraordinary 
powers that the result was that people now also came forward with 
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articles of clothing. Under the influence of the first event people 
simply rushed to extremes. This conjunction ote draws the second 
kind of cure out of the sphere of legitimacy surrounding the imposition 
of hands in verse 11 by the words 6 €6c énolet. 

I believe, therefore, that there is not the least objection to taking the 
events narrated in verse 12 as definitely suggesting the magical and 
that J. Behm is right in finding here, as in Acts 5, 15 ‘“Spuren aber- 
glaubischer Ausdeutung und Ausbeutung der Heilkraft der Apostel’’ *°, 
for this ote only warrants the conclusion that the fact that articles 
of clothing came to be put into the service of the cure, was a conse- 
quence of the Suvaéuetc totetv by God, not that it really belonged to it. 
This method of cure is not at the outset already characterized by it as 
legitimate. 

The same construction with dote is employed by Luke in Acts 5, 15. 
With other commentators I would have it refer — on the analogy of 
19v.v. 11 and 12 — particularly to what was said in v. 12a: the reputa- 
tion of the apostles was such that the sick were carried into the street 
with the intention that Peter’s shadow might fall upon them. That Luke 
really ascribed curative power to this shadow we do not find expressed 
in so many words anywhere in the tradition, apart from an addition in 
D. On the strength of the events described in vs. 15 Haenchen’s view: 
“Dasz der Petrusschatten nach der Meinung des Lukas heilt, sollte 
man nicht bestreiten’’ seems to me to say the least of it doubtful. 
Grammatically at least ““who were all cured” of v. 16 can only refer 
to the sick and those of unclean spirits mentioned above (v. 16). 

The distinct difference stressed by me, in the form employed in Acts 
19 v. 11 and 19 v. 12 involves that in my opinion the problem of the 
cure by imposition of hands is to be discussed in a spirit different from 
that used by me here in discussing the veneration of relics. 

(4). Nevertheless it is clear that Luke means that even so sick 
people are cured: &madAcooeo8al.... ExmopevecGar depend on the 
same ote and are likewise seen as factual results. And why should 
we deny this? In numerous cases suggestion has done its work here. 
Such a thing can easily be supposed to have been the case with the 
highly emotional population of the city of Ephesus (Cf. their excite- 
ment described at the end of this chapter), the more so since these 
cures, as Luke tells us, particularly occurred in the domain of mental 


disorders. 


30 Die Handauflegung im Urchristentum, Leipzig, 1911, p. 159. 
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Surveying these considerations and taking into special account the 
points referred to under (2) and (3), we cannot but conclude that the 
belief in the magical power of relics, is not on justifiable grounds 
supported by the Acts of the Apostles. 


The question remains what we must think then of the veneration of 
relics, which is on the one hand not found in the New Testament as 
a legitimate Christian phenomenon, on the other did not present itself 
in the history of the Ancient Church in the first centuries. We need not 
delude ourselves: no doubt the practices of the Ephesians of Acts 19 
as well as the church cult of relics, which did not come into existence 
before the fourth century, are remnants of paganism. There is indeed 
no essential difference between the veneration of the thumb of John the 
Baptist and that of the right big toe of Pyrrhus mentioned by Pliny 
in his Naturalis Historia (VII, 2): the king cured people suffering 
from the spleen by touching them with it. Plutarch in his biography 
of Pyrrhus (c. 3) even states that this toe was reputed to have a 
Sbvautc Oeia, Plutarch also relates that when Pyrrhus’ body was burnt, 
this big toe was left intact. From Pliny’s statement we can deduce that 
possibly it was honoured as a relic: “hunc (sc. pollicem in dextro pede) 
cremari cum reliquo corpore non potuisse tradunt, conditumque loculo 
in templo”’. 

And when we believe in the curative power of the holy bones of 
some martyr or other, are we in a spiritual sense not near neighbour 
of the inhabitants of Elis, who according to Pausanias (MMepujynotc 
ths “EAA&Boc V, 13, 16) were told by the Pythia to carry the bones 
of Pelops home so as to be freed from a pestilence? The ancients, too, 
had their relics: Fr. Pfister wrote a book on the cult of relics in 
antiquity, in which he also enumerates the places in which the lance 
of Achilles, the shield of Aeneas, the cup of Nestor, the vessel of 
Agamemnon and many similar objects worthy of worship, were reputed 
to be **. Parts of the body, too, were held to be relics in antiquity, such 
as the finger of Orestes, the head of Orpheus, the skin of Marsyas *. 

Two more observations must be made in this connexion. 

(1). We saw just now that a pagan relic was held to contain a 
divine d0vaytc. Christian authors, too, admit that in the holy relics 
lies a special power. Thus, to mention an instance, Cyrillus of Jerusa- 
lem in Catechesis 18, 16 says: €yxettat tig S0yaptc T TOv cylov 


31 Der Reliquienkult im Altertum, Giessen, 1909, I; p. 331 ff. 
32 Idem, p. 321 ff. 
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owuatt, Latin writers, e.g. Gregory of Tours, use for it the word 
virtus, e.g. “et plurima ex his signa, virtute martyris opitulante, 
conspexit” (Hist. Francorum VII, 31). This virtue is clearly considered 
a kind of fluid: it can also enter into the wood of the door of the 
saint's basilica: “confisus ergo quia virtus beati ubique sit praesens, 
extracto cultro hastulam excutit ab ostio’’ (Gregory of Tours, De gloria 
confesssorum, 95). The origin of the word virtus seems to lie in a dyna- 
mistic sphere: virtus = mana. Cf. H. Wagenvoort, Roman Dynamism, 
Oxford, 1947, p. 130 ff. A piece of cloth, which was brought into 
contact with the grave of Peter, was weighed before and after the 
treatment: it proved to have become heavier because of the virtus 
which had entered it. The story is to be found in Gregory’s De gloria 
martyrum (c. 28): “a tumulo palliolum elevatum ita imbuitur divina 
virtute (somewhat higher up called virtus apostolica), ut multo amplius 
quam prius pensaverat, ponderet’’. What is meant here is not a specific- 
ally Christian idea, but one also widespread among the heathens: men 
and objects charged with mana were heavier than others. 

(2). The second remark concerns the manner in which it was 
believed that one could partake of this virtue. It is an incontestable fact 
that the belief was that it could best be done by contact. To effect 
this, there was one possibility to touch the source of the power itself, 
i.e. the holy body or parts of it; the other was to seek contact with 
objects which themselves had first been brought into touch with the 
body which emanated power so that they were charged with mana. 
In his account of the cure of the blind man on the occasion of the 
translatio of the martyrs Protasius and Gervasius, Augustine says e.g.: 
“ut sudario tangeret feretrum’” (Conf. IX, 16). Ambrosius relates: 
“clamat quia ut contigit fimbriam de veste martyrum, qua sacrae 
reliquiae vestiuntur, redditum sibi lumen sit’’ (Epistula 22, 17). In De 
civitate Dei (XXII, 8), we read how a young man was cured of a 
tremor membrorum” cum... loci sancti cancellos, ubi martyrium erat, 
idem iuvenis orans teneret’’. Perhaps there was also something magical 
in the zeal of the believers to help Polycarpus during his life in taking 
off his shoes; the idea was Sotig T&ytov ToD ypwtdg adtToS Gpytar 
(Mart. Polyc, 13, 2). Here we find the word xpac, skin — also used 
by Luke in Acts 19, 12, according to Bauer's Dictionary the only time 
it occurs in the New Testament. Luke does not say that the clothes 
came from Paul's body, but much more realistically, from his skin; we 
feel as it were that by the touch they were still warm and accordingly 
charged with vital power. Now Otto Weinreich in his book Antike 
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Heilungswunder (Giessen, 1909) has given numerous instances 
showing that also in Greek popular belief the “‘kérperliche Beriihrung”’ 
played a great réle “‘um durch diesen Kontakt die Wunderkraft auf 
sich iiberzuleiten” (p. 63). But the phenomenon proves to be of a 
generally human nature; magic by touch is known all over the world. 
In Die polynesischen Tabusitten (Leipzig, 1930) F. Rudolf Lehmann 
points out the importance of “‘Skeletteile des Werstorbenen” for the 
Maoris, ‘‘da sie die Knochen wegen ihres Mana zu mannigfacher 
Zauberei verwenden konnten” (p. 236). Thus weapons were touched 
with human bones (Lehmann, Mana, Leipzig, 1915, p. 45). Is not such 
a view of the Austronesians on a par with what we can read in the 
early Christian sources? There are certain parts of the body in which 
the mana was thought to be centred: eyes, hands, blood, brains, etc. **. 
“Exkremente und Kérperausscheidungen sind ja wichtige Zauber- 
mittel’’, Weinreich observes **. Pliny (Naturalis Historia XXVIII, 18) 
even remarks: ‘“Magna et urinea non ratio solum, sed etiam religio 
apud auctores invenitur’. We also refer the reader to Herodotus’ story 
in Historiae II, 111. Similar ideas we also meet with in the Christian 
texts. In this connexion we may mention sudaries. Very important 
are the sweat and the blood of the martyr. It is interesting to connect 
two places in the Passio Sanctarum Perpetuae et Felicitatis. C. 9, 1: 
the soldier Pudens, charged with the custody of the prisoners, held 
them in respect, ‘‘intellegens magnam virtutem esse in nobis’. In c. 21,5 
we read how Saturus, hurt already by the leopard, dips Pudens’ ring 
in his blood and thus leaves him a memento: “‘simulque ansulam de 
digito eius petiit, et vulneri suo mersam reddidit ei hereditatem’’. The 
Vita of Cyprian relates how one of the soldiers tries to possess himself 
of Cyprian’s clothes which were drenched with sweat (the bishop had 
to make a long journey on a hot, sunny day), ‘“‘si proficiscentis ad 
Deum martyris sudores iam sanguineos possideret’”’ *. 

By the magical contact it is hoped to partake of the virtus, the mana 
of the holy martyr, a notion which as we know is by no means specific- 
ally Christian. 

Now it may be true that the Church of the fourth century began 
to christianize this bit of paganism, so that it was tried to give it after- 
wards a special Christian content, but this need not mean that we 


88H. Th. Obbink, Religion in its various forms (De godsdienst in zijn ver- 
schijningsvormen)”, Groningen, 1947, p. 36. 

34 Op. cit., p. 189, note 2. 

35 Migne, P.L. 3, col. 1555. 
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should have to consider this veneration of relics, which finds no support 
in the New Testament, to be a legitimate phenomenon. With Vigilantius 
we believe that also the saintly remains are mere matter. To be sure, 
we do not wish to devaluate matter, since it is created by God, but its 
great value does not entail for us that it contains a divine S0vaute. 
We do know that we have in Christ ‘‘our flesh in heaven’’ (Heidel- 
berg Cathechism, Sunday 18) and this is quite sufficient for us. With 
Maarten Luther, whose verdict on relics Hauck quotes somewhere *6, 
we maintain: “Es ist alles tot Ding, das niemand heiligen kann”. 


36 At the end of his article Religuien in Herzog-Hauck, Realencyklopddie fiir 
protestantische Theologie und Kirche*, Leipzig, 1905. Band 16. 
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INDIA IN TRANSITION 


BY 


J. H. BAVINCK * 


It hardly needs saying that India belongs to those nations which 
by the place where they are living and by the density of their population 
are doomed to play a very important réle in the history of our days. 
In a certain sense it can be said that India has a unique position in the 
great family of nations. In previous centuries it was the cradle of more 
than one religion, religions which have spread all over the vast 
continent of Asia. Its history is old and rich in remarkable events. In 
a — comparatively speaking — early stage it had already contact with 
the Western world, with Greek conquerors, artists and philosophers 
and with the Roman empire. On the other hand it has had very old 
ties with China. When Buddhism had penetrated into that country and 
Chinese emperors had proved to be willing to accept this new religion 
as a valuable contribution to the life of the nation, it was a matter of 
course that Chinese Buddhist monks were eager to make a pilgrimage 
to the country where their prophet had lived and preached. Rather 
frequently India was invaded by foreign peoples and sometimes parts of 
it were during a long period under the power of foreign kings. India has 
undergone the influence of all those nations with which it has had 
contact,and yet it amazingly succeeded in preserving itsown traditions. 
There is an astonishing conservative trend visible in the history of 
India, new elements, new ideas and practices are sometimes accepted, but 
they are always adjusted to and integrated in her own heritage. India 
strenuously sticks to its own character and its own civilisation. 

But now things are different. For more than a century a new era 
has knocked on the door of India and India has been compelled to 
listen to those inciting and revolutionary voices, which try to seduce 
it away from its ancient traditions. It is not so easy to get rid of your 
own history and to jump courageously into the hazardous adventure 
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of an attempt to build a new world. India is still wrestling with its 
religious and cultural heritage, and it feels that it is immensely hard to 
take a definite decision. 

And meanwhile worldhistory is going on, rapidly, with a breath- 
taking speed. In the political antagonisms of our days India takes a 
neutral standpoint, it is not willing to identify itself either with Russian 
communism or with American democracy. It will try to find its own 
way and to take its own course. It more and more begins to understand 
that this will appear to be a very difficult task with many risks, but 
it is convinced that it has a specific place among the nations and this 
specific place implies a specific task and specific calling. For that 
reason the whole world is deeply interested in what is taking place 
in India. I do not think that I exaggerate when I make the statement, 
that what is going to happen in India in the next decades will be of a 
more or less decisive influence upon the destiny of Asia and, to a certain 
extent, of the whole world. 

In our endeavour to get a survey of the problems with which India 
is struggling, it seems to be worth-while first to investigate the aspects 
of the religious background of the Indian mind. 

It is a well-known fact that the main religion of India is Hinduism. 
Hinduism has not a clear and definite creed. A scholar, who has 
studied this religion for many years, says: “Hinduism has no historical 
personality at its centre whose life dates its beginning. It has indeed 
no beginning that can be discerned. It may be described rather as an 
encyclopaedia of religions than as a religion, a vast conglomerate, 
comprehensive in the widest sense, an amalgam of often contradictory 
beliefs and practices, held together in one by certain powerful ideas 
and by a system of social regulations.’’ This description does not differ 
very much from what Nehru says in one of his books: ‘Hinduism, 
as a faith’, he says, ‘‘is vague, amorphous, many-sided, all things to all 
men. It is hardly possible to define it or indeed to say definitely whether 
it is a religion or not.”’ (Discovery of India p. 53). You will understand 
that this does not take us very far. We must try to penetrate into some 
of the basic ideas which are cherished, although not in the heart of 
every Hindu, yet in those of many of them. 

Let me follow Nehru in his exposition of India’s religious heritage. 
In his book ‘‘The discovery of India’’ he here and there makes certain 
remarks, which are apt to illustrate the conflict in which India now 
is involved. 

The first point Nehru touches upon in his exposition is that of the 
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idea of detachment. That does not mean that the Indian mentality is 
otherworldly. In the old Veda-hymns we see that the poets of those days 
were ‘‘full of the external world, of the beauty and mystery of nature, 
of joy in life and an overflowing vitality.” “Indian culture, as a whole 
never emphasized the negation of life.” But on the other hand Nehru 
does not deny that Indian history is characterized by the fact that the 
“idea of detachment runs through Indian thought and philosophy.” 
He is inclined to accept that this idea of detachment is rooted in the 
strong desire never to become a victim and a slave of life. Man has 
to keep this visible world with its temptations and its distress at a 
certain distance from his heart, in order not to be overwhelmed by it. 
In one of the famous epics of India, the Mahabharata, the poet 
describes the depth of the sorrow of Draupadi, the royal princess. She 
mocks the creator, she compares him with a man who likes to play 
with wooden puppets, who moves them upward and downward and 
who eventually throws them away and destroys them. That is what 
the gods are doing in our lives. Then one of the Pendawa’s, Yudisthira, 
rebukes her. He says: “I refuse to do my deeds with the expressed 
vow to attain a certain fruit, I do them only because they are right. 
Whether they produce fruits or not, I do everything according to 
the duty of my caste.’ That means that in this dark world it is always 
uncertain whether we shall obtain results and whether our righteous 
deeds will be rewarded. For that reason it is wise to observe an 
aloofness which protects us against disappointment and despair. In 
the Bhagavad Gita, one of the most profound books of Indian 
literature this wisdom is concisely expressed in one of the lessons of 
the famous teacher Krishna. He says: The wise man himself is not 
seeing or hearing, ‘‘it is the senses that see and hear and touch the 
things of the senses. He puts aside desire, offering the act to Brahman. 
The lotus leaf rests unwetted on water: he rests on action, untouched 
by action.’’ The same idea is proclaimed by Mahatma Gandhi, when 
he declares the mystery of perfect purity. He literally says: ‘“To attain 
to perfect purity one has to become absolutely passion-free in thought, 
speech and action; to rise above the opposing currents of love and 
hatred, attachment and repulsion.” It strikes me that also Nehru, who 
passionately stimulates his people to action, does not hesitate to profess 
that ‘action must be in a spirit of detachment, not much concerne 
with its results’ (p. 84). 
It is noteworthy that in the passage where Nehru mentions this idea 
of detachment, he is speaking of the meaning of history. He frankly 
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acknowledges the fact that Indians in the past were not historians. 
“The whole conception of history in ancient India was influenced by the 
speculative and ethical trends of philosophy and religion.’’ He points 
out that in the books of ancient India ‘‘facts and fiction are so 
interwoven together as to be inseparable, and this amalgam becomes 
an imagined history, which may not tell us exactly what happened 
but which does tell us something that is equally important — what 
people believed had taken place, what they thought their heroic 
ancestors were capable of, and what ideals inspired them. So, whether 
fact or fiction, it became a living element in their lives” (p. 77). Nehru 
clearly sees the value of this phenomenon, but on the other hand he 
is deeply aware of the obnoxious influences it may have upon the 
whole attitude of life. “The ignoring of history’ — he says — “‘had 
evil consequences which pursue us still. It produced a vagueness of 
outlook, a divorce from life as it is, a credulity, a woolliness of the 
mind where fact was concerned.” ‘Where fact was concerned, it was 
uncritical, because perhaps it did not attach much importance to fact 
as such.” 

I am inclined to believe that Nehru here reveals a truth of great 
significance. During my journey through India in 1956 I once had 
the privilege to meet a person of a rather high rank in public life. He 
told me about what he was striving after and what he already had 
accomplished. Suddenly he made the remark: “that what hampers us 
in all our activities, is that we cannot do things wholeheartedly, with 
100 percent of our devotedness and our ability, it is as if we always 
feel that there is an illusive element in facts.” 

It is necessary in this connection to say a few words about the 
so-called caste-system. This caste-system also belongs to the Indian 
heritage and it cannot be denied that it still has an important influence 
upon the life of the community. Meanwhile the resistance against it 
is gradually growing fiercer and more successful. In many parts of 
India, especially in the big cities this caste-system is losing its grasp 
upon the social relationships. During the last few years many temples 
have opened their gates to the outcasts, the arya’s. It is a matter of 
fact that the constitution of India with its firm recognition that every 
citizen has equal public rights, has played a considerable part in this 
whole process. 

How beneficent and enjoyable this may be, it is obvious that the 
decrease of the influence of the caste-system also entails many almost 
insolvable problems. The caste was more than a social unity, it also 
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implied a moral pattern, its dharma or moral law was one of the pillars 
upon which the life of the whole was based. Every caste had its own, 
peculiar dharma, the ethical code of the Kshatriya was different from 
that of the low-caste-people, the Brahman had not only specific rights 
but at the same time specific duties. The dharma of the various warna’s 
was, from the social point of view, one of the constituent factors in 
national life. That means that the lessening importance of the castes 
created a certain vacuum, a vacuum that is not easily filled up. 
Mahatma Gandhi says in one of his brilliant articles: “Man is the 
maker of his own destiny in the sense that he has the freedom of 
choice as to the manner in which he uses his freedom.” ‘“True morality 
consists, not in following the beaten track, but in finding out the true 
path for ourselves and in fearlessly following it.’ It is obvious that 
these are words of great depth and wisdom, But at the same moment 
I feel obliged to point out, that these words cannot give the solution 
of the problem, with which present India is wrestling. Those ‘beaten 
tracks’, those very old customs may be despised and mocked at, but 
they gave stability to the life of the community and it hardly needs 
saying that this stability belongs to the indispensable goods of society. 
The gradual regression of the caste-system is more than just an 
interesting social phenomenon, it is a kind of moral earthquake the 
outcome of which is not yet to be overseen. 

Here lies one of the main questions with which India is confronted. 
It consists of a multitude of smaller unities which have their own 
language, their own needs and interests and which have had their 
own history. India is asking for a democratic government, it is making 
a serious effort to be a real democracy. But democracy can only be 
vigorous when the various needs and interests are rightly balanced 
and when an equilibrium is found in which everybody can trustfully 
feel at home. At the root of this immense problem lies that other 
necessity, the need of a generally acknowledged ethical norm, a norm 
which no citizen who loves his people will easily trespass. 

This question is the more serious since in an entirely different sphere 
also a considerable change is taking place. I am now speaking of the 
attitude of man towards his fate or towards the will of the gods. It is 
not so long ago that everyman was deeply convinced of his weakness 
and the restrictedness of his power when his land was dry and in- 
fertile, when illnes and disease were against him. What could he do 
otherwise under such circumstances than humbly bow his head for the 
powers, which were immensely greater than his own capacities. Nature 
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is not just a neutral “it’’, a something, that we can subdue and make 
subservient to our desires, nature is the dwelling-place of supernatural 
powers of gods, whose will and whims are mighty and irresistible. In 
his struggle for life man can only go a few steps, he can try to cultivate 
his land, he can be busy from the morning till the evening, but if his 
land does not produce enough fruits, what can he do but modestly 
resign himself to his fate? Is not he a puppet in the hands of the gods? 
Somewhere in the universe is a frontierline, where the capabilities of 
man cease and where the inscrutable will of the gods prevails, and that 
frontierline was very close. For that reason it was regarded as the 
very gist of wisdom when a man was humble enough not stubbornly 
but vainly to oppose what the gods apparently had decided about him. 
Humility, selflessness, selfdenial were the main virtues. Ahamkara, 
selfconceit, the main vice. 

It is one of the most striking features of the last century that this 
frontierline I was speaking of, was more and more moved backwards. 
Man became mighty and he was aware of his increasing power. When 
his land was not fertile, he felt that he could make it fertile, either 
by irrigation or with the use of fertilizers. It was not necessary humble 
to bow his head, he could try to change his fate. What he had regarded 
as the will of the gods was nothing but the condition of nature and 
he had the tools in his hands to make nature obedient to his will. For 
the first time in history man dared to rely upon himself. This change 
in the whole attitude of man is so remarkable that its significance 
can hardly be overestimated. It is true that India still is busy adjusting 
itself to this completely new outlook. Among the farmers who 
are living far from the cities in many respects the old attitude still 
prevails. India is living in a period of transition and it will take decades 
before this process has come to an end. The Buddha said: “Now 
this, monks, is the noble truth of pain”. Modern man says: “This is 
the noble truth of human dignity and human power.” India still has 
to go a long way before it has grasped the meaning of this complete 
change in every respect. We can be sure that this change in the out- 
look upon nature and upon human destiny implies an analogous 
change in the evaluation of the ethical norms. The crisis in which India 
is involved, is much more than a cultural crisis, the religious and ethical 
concepts in which Indian civilization is rooted, are at stake. It is 
easy to change external circumstances, but it is very hard to change 
the internal factors, which have their residence in human hearts. 
Mahatma Gandhi, who was not very enthusiastic about what is called 
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the industrial development of India, has said some notable words 
about the crisis in Indian civilization. Allow me to quote some of them. 
He said: “The end to be sought is human happiness combined with 
full mental and moral growth.” “I don’t believe that industrialization 
is necessary in any case for any country. It is much less so for India.” 
“Indeed, I believe that independent India can only discharge her duty 
towards a groaning world by adopting a simple but ennobled life by 
developing her thousands of cottages and living at peace with the 
world.” ‘Machinery has its place; it has come to stay. But it must not 
be allowed to displace necessary human labour.” It is clear that this 
great genius has seen the deeper elements which are playing a part in 
the process of modern civilization. Somehow there must grow a certain 
harmony between the external circumstances, machinery, irrigation- 
works, fertilizers, new agricultural methods, human power, and the 
internal factors of a religious and ethical character. It is again Gandhi 
who said: ‘“The supreme consideration is man.” 

I mentioned already that India consists of a multitude of provinces, 
languages, religions and political movements. It is quite natural that 
this phenomenon induces permanent tensions and frictions. As a matter 
of fact during the last few years sometimes riots have taken place, 
some of which were serious. And yet it may be stated that everywhere 
in India it is deeply felt that India has to stick to its democratic 
structure. This strong feeling is based upon the conviction that, notwith- 
standing the variety of beliefs and interests, there are many things in 
common. Northern India and Southern India have in many respects 
had a different history, but nevertheless they are so closely tied 
together that it would be a crime and a calamity if a split should be 
enforced. 

This strenuous striving after the continuation of the unity of India 
is crowned by the idea of the specific task of India in the family 
of nations. India is aware of the fact that it bears a message for the 
world, In those words of Gandhi which I quoted above, this ideal is 
already clearly visible. India has a calling, in a certain sense it is 
called to be a Guru, a Teacher of the world. It has a very long history 
behind it, it still possesses the words of wisdom which the ancient 
forefathers have taught their children. To be a nation means more than 
only to exist as a nation, it also includes the certainty that there is 
a task to be accomplished. During my stay in India it struck me that 
quite a few of its political and religious leaders really believe in this 
specific position in which India finds itself. For me this was an 
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enheartening experience, and therefore I feel it is necessary to tell you 
something more about it. 

In the first place we shall have to pay attention to the fact that in the 
course of the last decades a resurgence of the old religions has taken 
place. Tokens of this resurgence are visible in many parts of the vast 
peninsula. It is reported from Bengal that there is a new spirit of 
interest in religious festivals. Fiction writers in magazines all over the 
country, are harking back to mythological heroes, and film-producers 
are adopting lives of religious heroes as themes for pictures. It is 
obvious that this resurgence of Hinduism has various roots, it certainly 
is not only a religious awakening, but a new nationalism is also one 
of the stimulating factors in it. 

This resurgence is at the same time a kind of reformation. It is 
not the old Hinduism that is revitalized but it is in many respects a 
new religion, although the values of the Vedas and other sacred books 
are still highly estimated. One of the fore-runners of this reform- 
movement was Swami Vivékananda. His influence is still traceable all 
over India. He clearly saw the economic and intellectual backwardness 
of millions of his countrymen and he felt that it would be a noble 
task to help them in their poverty and distress. For that reason 
the old quietism of the Hindu-tradition had to be wiped out and a new 
spirit was to be derived from the old sacred scriptures. “It is a man- 
making religion that we want!” “For the next fifty years let all other 
vain gods disappear from our minds. This is the only god that is 
awake, our own race, everywhere his hands, everywhere his feet, every- 
where his ears.’’ And in another place he says: “That is what we want 
and that can only be created, established and strengthened by under- 
standing and realising the ideal of the Advaita, that ideal of the 
oneness of all. Faith, faith, faith in ourselves.” It is no wonder that 
Vivekananda speaks of the Lion of Brahma. God is not the still 
Light hidden behind the curtains of this unreal world, but God is the 
source of activity in every sphere. 

This Vivekananda was one of the first leaders of the so-called 
Rama-Krishna-Mission, a movement which is still at work in many 
places in India. It does not pay much attention to the myths and 
stories of the ancient religious literature and if it mentions them it 
interprets them in an allegorical way. It believes in one divine Being, 
living and working in everybody. If we listen to his voice, deep in our 
hearts, we shall understand that he calls us to activity in the service of 
our brothers and sisters. 
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Among the political and spiritual leaders of modern Hinduism 
nobody can be compared with Mahatma Gandhi. He had something 
to say not only in the ideas which he proclaimed but also in his whole 
personality, that fascinated the millions of India. Although he had 
undergone important influences from other religions, especially from 
the gospel of Jesus Christ, he remained a Hindu. There is an astonish- 
ing broadness in him. ‘‘After long study and experience”, he says, “I 
have come to the conclusion that all religions are true, but in the 
second place all religions have some error in them.’’ Why does this 
man who was so deeply impressed by what he had found in other 
religions persevere in the faith which he had learned from his parents? 
Gandhi believed in what he usually called the principle of svadeshi, 
which means that every people has to breathe its own atmosphere and 
has to preserve its own identity. Hinduism is born in India, it is a part 
of India, it permeates every element in the Indian way of living, 
therefore it has to be the religion of every Indian who loves his people 
and who is proud of its history. 

There was a period in Gandhi's life in which he came into close 
contact with the great poet and philosopher Rabindranat Tagore. In 
those days Gandhi was involved in India’s political struggle against the 
British rule, a struggle in which he applied the strong weapon of non- 
cooperation. Tagore did not approve of this struggle, according to him 
it was too much “non”, i.e. a negative attitude. He believed in a true 
and lasting unity of East and West, and he took it for granted that 
every nation had to make a contribution to this harmonious common-~ 
wealth of all the nations of the earth. It was in this crucial hour that 
Gandhi answered: ‘‘India is in danger of losing the power to say no.” 
We have to say no in order to find the way in which we can gain our 
independence and can help the millions who are now killed by 
starvation. ‘‘Our first task is to learn how we can live, before we can 
try to offer ourselves for the salvation of mankind.” 

The great influence which Gandhi has exerted upon the Indian 
people is due to the fact that, in the fierce struggle for independence, 
Gandhi has coined new moral principles. His idea of ahimsa, of 
satyagraha and other concepts, although based upon very old Hindu 
traditions, got a new strength when he began to apply them to the 
circumstances in which the Indian people had to fight its struggle. 
There was an inspiring and stimulating power in this wonderful man. 
On the other hand it is clear that, as soon as the goal of the struggle 
was attained much of the value of these ideas began to lessen. A new 
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era had begun, new tasks were lying ahead, new methods were to be 
applied. The new world with its technical achievements, with its 
industrial revolution began to knock at the doors of India, and it 
became more and more clear that India had to adapt itself to what 
had become generally accepted in other parts of the world. 

It was at that decisive moment of the history of India, that Nehru 
came to the fore. There exists a striking difference between Gandhi 
and Nehru, in some respects these two leading personalities can be 
called contrasts. While Gandhi is still living under the spell of the old 
traditions with their religious and ethical appeal, Nehru appears to be 
a man who in a much deeper sense has felt the peculiar task of our 
modern time. He is aware of the fact that science is one of the most 
powerful and constructive elements of our days. Although he ap- 
preciates what Hinduism and the other religions have meant during 
the course of history, he cherishes the conviction that behind these 
religions ‘‘lay a method of approach to life’s problems which was 
certainly not that of science.” (p. 10). He frankly acknowledges that it 
“may be that we of this modern age, who so pride ourselves on the 
achievements of our times, are prisoners of our age’, but yet he believes 
“that the methods and approach of science have revolutionized human 
life.” (p. 15). He does not deny that religion is something that is so 
deeply rooted in the human heart, that it cannot be easily extirpated. 
"Whether we believe in God or not, it is impossible not to believe in 
something. Whether we are conscious of it or not, most of us worship 
at the invisible altar of some unknown god and offer sacrifices to 
it.” (p. 453). But when he looks at India and at the prominent place of 
religion in its social structure and in its whole pattern of life, than he 
does not hesitate to say: “India has to get rid of that narrowing 
religious outlook’, ‘India must therefore lessen her religiosity and turn 
to science.’ That is the serious demand of our age and “we have 
to come to grips with the present, this life, this world, this nature 
which surrounds us in its infinite variety” (p. 459). 

At the end of his stimulating book on "The discovery of India” he tries 
to summarize his conclusions. In that connection he reminds us of the 
very old idea of Yugadharma, that is the idea that every new generation 
has its specific norms and duties and that a people in every new age 
has to adjust itself to the exigencies of that peculiar moment. This 
old idea, which can be found already in the Bhagavad Gita, now 
deserves to be emphasized. Our modern world “‘has discarded to a 
large extent the philosophic approach of the ancients, as well as the 
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devotionalism and mysticism of the medieval period. Humanity is its 
god and social service its religion. We have therefore to function in 
line with the highest ideals of the age we live in. Those ideals may be 
classed under two heads: humanism and the scientific spirit. Perhaps 
we are living in one of the great ages of mankind and have to pay 
the price for that privilege. Life is a principle of growth, not of standing 
still” ,p..495). 

Here and there in his book Nehru shows that he is not quite certain 
whether India will really succeed in adapting itself to those exigencies 
of our time. He speaks of the burden of the past, “the burden of both, 
good and ill’ which is “overpowering and sometimes suffocating.” 
(p. 19). “We are an old race. Have we had our day and are now 
living in the late afternoon or evening of our existence, just carrying 
on after the manner of the aged, devitalized, uncreative, desiring peace 
and sleep above all else?” (p. 35). He feels that India has not yet 
found a balance between her old, valuable heritage and the needs of 
modern life. ‘Today India swings between a blind adherence to her 
old customs and a slavish imitation of foreign ways. In neither of these 
can she find relief or life or growth. It is obvious that she has to 
come out of her shell and take full part in the life and activities of the 
modern age” (p. 499). Can Communism give the solution, has this 
new philosophic and atheistic religion the power to lead India through 
the embarassing problems of our modern world? Nehru is convinced 
that there lies a remarkable revitalizing power in Communism, but on 
the other hand he feels that the communistic movement in India “has 
cut itself off from the springs of national sentiment.” Therefore it can 
not really help India in her urgent needs. “National progress can 
neither lie in a repetition of the past nor in its denial” (p. 457). 

It seems to me that Nehru has gauged the intricate implications of 
the present situation deeper and more honestly than is usually done. 
Transition is a very delicate business. It is easily said, but it is full of 
danger. Transition means that a people tries to find a new pattern 
of community-life without giving up its identity and without being 
oblivious of its history. 

It involves a new ethical orientation. The old moral rules, closely 
connected as they were with the caste-system, are not suitable to be 
applied to the new social relationships. But a moral vacuum, the absence 
of clear and generally accepted moral laws might prove to be disastrous. 
Every people needs a system of rules according to which it wishes 
to live. And this system of rules cannot be framed arbitrarily. It can 
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only prove to be vigorous when it is rooted in a comprehensive and 
religious conviction. 

It involves a new outlook upon nature. The old pantheistic and 
quietistic world-view was too full of superstitious anxieties and of a 
magical over-estimation of human powers. It has to make room for a 
new, scientific approach. That is what Nehru felt and I believe that 
he is right. But perhaps Nehru is not deeply enough aware of the fact 
that this scientific approach has its own peculiar imminences. It can 
only safeguard a free and harmonious life, if it is rooted in a deep 
religious and respectful conception of the mysterious coherence of man 
and nature. 

It involves a new view on the meaning of history. History is 
more than an endless repetition, it has its own value and it implies a 
duty and a calling for everyman and for every nation. Even though 
we do not see yet the goal of the pilgrimage of mankind, we are sure 
that somehow there is sense and meaning in it. 

Transition is endlessly more than the creation of new circumstances, 
more than a five-year-plan, more than a break with the old world, 
more than industrial development and new social ties. Transition is a 
hazardous business if it does not imply the regeneration of a whole 
people and of every member of it. Only a new man can inherit a new 
world, Nehru says that India has to be revitalized and I am inclined 
to agree with him. But more than that is needed, not only in India 
but in all the nations of our present world. Our technical possibilities 
are immense and full of far-reaching promises, but more than previous 
generations we feel that these possibilities alone are not able to create 
a better world and a cloudless future. The problem of transition is 
essentially not merely a social or economic or political problem, but it 
has a religious background. A people can only find its future, if it 


finds God. 
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THE CHRISTIAN POET AND HIS WORK 
BY 


A. VAN DER LEE * 


The changes in the views on the poet — by which term we mean 
here the creator both of the poetic and of the prosaic literary work of 
art — his essential nature and his call, has in the course of centuries 
almost kept equal pace with the constantly changing and varying inter- 
pretation of the concept of art. Thus in the 5th century before Christ 
Pindar saw in him chiefly the man who sang on festive occasions and 
also celebrated him in song. Aristotle, with justice sometimes called 
the legislator of poetry, called the song of poets a beautiful, but 
treacherous illusion. To the Roman the poet was a “‘vates’’, a seer who 
revealed invisible, eternal ordinances, although Rome also knew a time 
when the poet was called learned (poeta doctus), whose art was 
teachable. Boethius, in the Middle Ages was far from pleased with the 
exhibitionism of this favourite of the Muses, and according to Pascal 
he could not be an honourable man: ‘‘poéte et non honnéte homme”. 
The “‘Stiirmer und Dranger’, on the other hand, saw in him the 
“Original-Genie”’, while Hegel in his “‘Phanomenologie” called his art 
only an “‘eingehiillte Erinnerung” of reality. 

We might go on in this way for some time with the enumeration of 
opinions held in the course of centuries on the poet and his activities. 
But these few instances will suffice to give you an impression of the 
multiplicity of these opinions. It would seem to me better, however, 
and perhaps it is also more profitable, to dwell for some moments on 
the views on this point of a great philosopher and a famous theologian, 
whose influence is still clearly perceptible in the thought of the intellec- 
tual of to-day. And we can do so with the more justice, because it is 
our intention to make an attempt at finding an answer to the questions 
dealing with the essential character and call of the Christian poet, 
and with the manner in which we, who call ourselves Christians, 
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perhaps can and must define these questions best, since they lie more 
or less in the philosophic and religious plane. 

Before, however, setting out on our journey to find possibly an 
answer to these knotty problems, I must first of all draw your attention 
to the fact that the path is dangerous and that many who call them- 
selves Christians prefer not to tread it on account of its many sharp 
and rugged unevennesses, at which one may easily stumble and hurt 
oneself. In the first place, because the concept of poet happens to be 
very illusive and hardly permits of a correct definition, and secondly — 
if at least we desire to state correctly the problems confronting both 
him who calls himself a Christian and him who wants to be a Christian 
poet — we shall often have to make our opinion run counter to the 
view of the many who hold that only that can be called a piece of 
Christian prose or poetry which is characterized by a few pious words 
or by some quotations from the Bible or by invoking the name of God 
or by some story of a conversion which has been dragged into it. The 
fact is that the vast amount of Christian literature in all the countries 
of the Western world, and the success achieved by some Christian 
poets with their work, cause many would-be writers to dash to their 
pen, although their work more often than not has no literary value 
and could better have remained unwritten, because neither the form 
nor the content come up to the minimum standards that may and must 
be set to a literary, let alone Christian work of art. In the third place, 
because many Christians do not believe it to be good style to mention 
the things in question here by their names. They hold that it is better, 
not or hardly to use such words and names as faith; sin; cross: God 
and Christ, because they might perhaps sound irritating and unpleasant 
into the ears of those holding a different view, forgetting, however, 
that such an attitude only betrays little sense of reality, Naturally — 
and every one of us will agree — it would not do to use these words in 
season and out of season, because in such a case there is a great 
risk of matters being spoilt rather than improved. But it is not right 
always to speak in the manner of those who do not believe in the 
wide scope and bearings of these expressions, even if this manner 
of speaking carries for those who hold a different opinion with it a 
tinge of presumption, arrogance and intolerance. But is it not true that 
sometimes where matters of faith are concerned Christians often have 
to be intolerant? 

In the second place I must point out to you that we shall not deal 
with the aesthetic side of the problem we have put, but naturally only 
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with the ethical aspect. Of course it is possible at once to protest and 
to point out that the ‘‘Gehalt’’ of the literary work of art cannot and 
should not be separated from the ‘Gestalt’ and that the ethical and 
the aesthetic problem should be considered one whole. Agreed! Being 
a literary work of art, the Christian novel, poem, short story, etc. does 
belong to the domain of aesthetics and this statement places us right in 
the middle of the controversy about the essence of art, which, theorists 
declared for quite a number of years, only found expression in its 
“Gestalt”. This view, however, is more and more losing ground. The well- 
known literary theorist Emil Staiger feels more and more inclined to 
believe that poetry is in the first instance ““Aussage’’, in which it is of 
especial importance what is “‘said’’, more or less corresponding therefore 
with Goethe's dictum on resuming work on his Faust again in 1800: ,,Streit 
zwischen Form und Formlosem. Vorzug dem formlosen Gehalt vor der 
leeren Form. Gehalt bringt die Form mit. Form nie ohne Gehalt’’. Appa- 
rently there lies also for Goethe in the “‘Gehalt”’, the content, something 
which is higher, more sublime than in the mere form; the latter is — 
at least partly — in germ already present in the ‘‘Gehalt’”’. And if this 
is really so, the efforts bestowed by the poet on the “‘Gestalt’’, the 
form, consist in the main in finding the word, the sentence, the rhythm, 
in short, all those elements of form which come up to the level of the 
‘Gestalt’, which are its most perfect expression. This implies that 
very high demands are imposed on the poet when he tries to give the 
right form to the literary work of art which has a Christian theme for 
its subject. Does this also mean, however, that for the Christian 
literary critic Christian poetry is the best of all kinds of poetry? Yes 
and no. Yes, if the sublime central theme possesses a form equivalent 
to it; no, if in such a poem, novel, etc. the characters only speak about 
what the Christian considers to be the most important in this life, 
without it coming down to us in a “Sprachliche Glaubwiirdigkeit”. In 
criticism (in which there cannot be too much of self-criticism, parti- 
cularly in respect of that literary art which pretends to be Christian) 
the content — however unexceptionable dogmatically — must exercise 
no influence at all on the strictness of the standard as regards form. 
Since we wish to speak about Christian poetry, however, that is only 
about the “‘Gehalt” which has its origin in the revelation of God and 
is concretized by faith, we are, I think entitled to ask (only taking 
this, ie, the ethical aspect into account) what a Christian may and has 
to demand of a Christian poem, novel, short story or drama. 

As you may know, there was in Greek antiquity a saying: ToAAG 
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pevdovtat cotdot — poets lie many things. If this were true, many of 
the questions asked by us would probably have to be answered in the 
negative. Even one of the greatest philosophers of those days, and 
perhaps of all times, Plato, did not entirely reject this saying, which 
may be concluded from the fact that he had serious objections to poets 
being admitted to his philosopher-ruled State, because by their im- 
perfect imitation of the earthly and the unearthly they revealed but too 
clearly their slight knowledge of manifold matters. According to this 
philosopher the singers, endowed by the Muses, had since Homer 
been creators of forms of all human activities and of that which 
transcended beyond it, but they were not able to penetrate to the core 
of these forms, i.e. truth. Since they only imitated, they did not know 
how anything was in reality, in its essence, but only how it presented 
itself to man and did not render its essential nature, but only its 
appearance. Even Homer, highly revered by Plato as he was, did not 
actually possess the ability to educate and to improve. He only made 
as if he possessed it, imitated this ability, be it sublimely. 

A poet, Plato continues in the 10th book of his Politeia, should not 
form part of one and the same state with the philosophers, since the 
latter occupy themselves with true matters, such as measuring, weighing 
and legislation, whereas the poet, the imitator, like a haetaira concludes 
friendship with the unwise and bad part of the soul; only cares for 
the pathos, the suffering and the attractive sides of life. As the poet's 
art is directed to these, associates with the disreputable and inferior 
and produces the inferior, it must itself be called inferior, too. Only 
the eulogy of the good man and the hymn in honour to the gods Plato 
can approve of, for more important and of infinitely higher value than 
the attraction proceeding from poetry, is the endeavour to obtain an 
answer to the question whether we act well or ill. It would, therefore, 
be best if we behaved towards poetic art like a man who is in love. 
but who tears himself away from the object of his love, because he 
realizes that his love will eventually only harm his soul. 

If Plato’s opinion is the philosopher's criticism of poetship, Kierke- 
gaard’s view is the criticism of a theologian and a religous man. In the 
eyes of this Dane the poet is the prototype of the seducer, the juggler 
and liar, nay he only reproduces trivial and bold directness, the 
pedestrian conception of life. The gulf existing between the sphere in 
which the religious man lives and the world of the poet, cannot be 
bridged. The homo religiosus and the poeta are two quite distinct 
quantities, they are opposed as either... or. One cannot be a poet and 
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at the same time a Christian. Indeed, the tragedy of the poet is that 
he wishes to possess a kind of religious individuality, but continually 
fails in his endeavours; that he is in love with God, but that his love 
remains unanswered.. From a religious, that is in the case of Kierke- 
gaard, Christian standpoint, poetic composition is, therefore, a deed 
of despair. 

It is clear that it is not always possible to delimit with equal precision 
the criticism uttered from a philosophic viewpoint against that 
expressed from a religious angle. In their criticism of poetry both have 
in spite of many contrasts this in common: the mésalliance (to use 
Kierkegaard’s term) between the aesthetic and the ethical. How much 
the criticism of the philosopher and that of the theologian can go hand 
in hand, however, is again shown by Kierkegaard when in his inquiry 
into the ‘Concept of the Beloved’ he arrives at the conclusion that 
all that is aesthetic, only imitates and is not capable of expressing 
reality, which opinion shows a striking resemblance to Plato's views. 
In his ““Daybooks and Nightbooks” he therefore explains why this 
Greek philosopher excludes the poet from the community of the state: 
the reason is that, carried away on the wings of imagination, he only 
understands the art of imitation; instead of urging man to realize, 
to substantiate an ethos in this life, he spoils him and keeps him from 
doing this by his melodious singing. 

If, guided by Plato’s and Kierkegaard’s views and thoughts, briefly 
outlined in the above, we had to give an answer to our questions, it 
would not take us long. The poet, also the Christian poet, had better 
be silent then. But they never have been and never will be able to 
suppress their urge to sing. 

We can plainly observe this among other things in modern literature. 

(1). The modern poet is either filled with a radical scepsis and 
unbelief in the value of things eternal (as is shown most clearly by the 
literature of French existentialism and its followers). God, the Eternal 
is not only far away from us, worse still He does not exist. The chaos 
of the world can, therefore, not be accounted for by the Fall, by 
satanizing, used here in the sense given to it by the Reformers, but only 
by assuming that the kosmos is in itself chaotic. 

(2). Or, another possibility, the poet tries to find a solution of the 
problem and to free contemporary man from fear in a new ontology 
in which three strata of being have to be distinguished: the material, 
the organic and the spirtiual, by which it will become possible to 
acquire a renewed confidence in the world. The world and its course 
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one should not try to understand from below, but from above, as the 
higher stratum rests on the lower. The world is no chaos, but knows 
a certain order so that there exist new, as yet unsurveyable meta- 
physical possibilities for the solution of the riddle it sets to man. 

(3). Or the poet tries to overcome the desperation of our age 
through his work which testifies to an earnest belief in the Revelational 
reality of Christianity. 

Since, therefore the poet, for whatever reasons — following the argu- 
ment of W. Grenzmann’s “‘Dichtung und Glaube’’ we only mentioned 
three reasons, although we are aware of the possibility that there are to 
be found more — is not and will not be silent, we had better dwell no 
longer on the views of Plato and Kierkegaard, or those of other philo- 
sophers and theologians, on the poet and his task, but try to give an 
answer ourselves to the question, often asked even now, not whether 
poetry in general has a right to exist, but whether a truly Christian 
poetry can exist and whether we have not to deal here with a bastard 
among the legitimate children of the Muses. 

The question thus particularized, might be answered with a counter- 
question: Are there poets who believe in God? If so, Christian poetry 
must be possible, too. But we may in answer to that ask again: Is this 
Christian poetry to distinguish itself by a form and content specifically 
and peculiarly pertaining to the product of art created, from e.g. those 
poets who transcend the notion of the absurd, believing as they do 
in a ‘nevertheless’ in which there is an appeal to an Invisible Being, a 
hope which may after all be fulfilled some time? Is perhaps Dante’s 
Divina Comedia the example that Christian poets have to try to imitate 
and equal ethically and aesthetically? The answer could be: By no 
means, for there is no form or ethic which does not show a gradually 
progressive development and change, just as there is no true faith 
which shows no progress and variation. Is then — we might ask 
further — the art of the Christian poet to be a reflection of the 
Gospel, is he consequently to be the preacher of the message of 
salvation? 

We all agree that genuine faith calls for the whole of man, is 
directed to the totality called man, his thinking, feeling, volition. For 
this reason, if for no other, the conflicts in the soul of the Christian 
poet accumulate, for if we wish to see the problems connected with it 
truly and in all their bearings, we may not and cannot make a 
difference between the scholar as the servant of science and the scholar 
as a servant of Christ; between the statesman as politician and the 
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statesman as Christian. This uncompromising attitude we cannot wave 
aside with the remark: ‘‘What is the good of a Christian shoemaker? 
If only he mends our shoes properly!”” Nor ought the above difference 
be made in respect of the poet as poet and the poet as follower of 
Christ, as Schleiermacher did when he said: ‘Als Kiinstler bin ich 
ganz unchristlich, als Christ bin ich ganz unkiinstlerisch’’. It should 
and cannot be possible to conform only to the demands made upon 
us by one of these two states. If one calls oneself a believer in the 
true sense of the word, his faith must constitute an essential part of 
his activities in every walk of this believer's life, so that if we follow 
up the line of this argument, everything he does or leaves undone 
becomes a testimony. But we must add immediately that, if it is only 
for this reason that a Christian devotes himself to literary art, he will 
inevitably destroy the intended effect of his poetical testimony. Only 
when the testimony which he has laid down in his work, is there by 
virtue of the law of existence, as it were without the poet wishing 
that it should be so, will he not overshoot the aim he has perhaps 
unconsciously set himself. His testimony must be immanent in his 
entire work, form one whole with it, not be something that is 
superadded. The Christian element in the literary work of art must 
be there, for it is the fulfilment of the moment, of Being, just as Christ 
is there, as He fulfils Being, makes it full. 

The question is often put whether there can be art without ethos, 
or we hear the statement that art must be there for its own sake, 
ought not to have a definite ethos. This is not the place to enter into 
this question and this statement. So much is certain, however, that 
there can be no literary work of art which is called and is Christian, 
without ethos, because his being a Christian gives a person’s life its 
form as a consequence of his bond with Christ. For in this life the 
Christian is not only concerned with the fulfilment of the moral law. 
Much more is in question here. The question is the fulfilment of the 
will of Christ, what He commands, what He permits. Christian poetry, 
therefore, also has to try to fulfil the will of Christ; if it is to be a 
testimony to the fellow-man, it must be real, it must stand in the midst 
of life. For the troubles of the present day also communicate themselves 
to the Christian, who ponders on the problems of his time and gives 
expression to them. It must be existential in so far as it states its own 
problems in the full awareness of the times and tries to find their 
solution in making man conscious of eternal values. As Heidegger 
puts it: In Christian poetry ‘‘das Offenbar Werden der Wahrheit” 
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has to manifest itself. It must be true and thus it can be a source of 
consolation for man assailed by the incongruities and obstructions of 
this life. Just as Christ has done away with them, it will also have 
to make an attempt at doing this. It has to try to unify the “‘Diesseits” 
and the “Jenseits’’ and to assign to man his position in the meeting- 
place between the natural and the supernatural. For this reason it is 
to be true in order that he who rebels against his time or despairs of 
it, may be able to fall back on this expression of poetic ability. 

But can this poetry be really true then, that is to say: can it contain 
the Truth? Would it in view of the heaviness of this demand not be 
better to throw away pen and paper, unsuitable as they are to express 
salvation in this life for man? Is not every art, even though it desires 
to be, along with others, a messenger, a translator into words, of the 
Word, vanity, which is in fact among other things identical with 
publicity? Is it so highly imaginary and absurd that the poet who 
becomes a follower of Christ, should “hang his harp on the willows”, 
as was done by the Spaniard Tirso de Molina, because in its notes 
he only hears an idle sound jarring with Truth? Or could we ask in 
defence of Tirso de Molina’s attitude: “Where can we find a place 
in the Gospel supporting art?”” Of course, in this respect the place 
which says that every one is bound to use the spiritual gifts he has 
received according to his ability (also those, therefore, in the domain 
of art) sounds sweet in our ears. But is this really also the case 
with art which with the means of outward appearance tries to be 
truth? Now we must not take into our mouths the seemingly learned 
words of Pilate, for as to fathoming this truth, or rather The Truth, 
man can only remotely approximate it, as it belongs to the sphere of 
the pure Being, of the Absolute, of God; and man, being man, always 
moves in the sphere of the relative. Strictly speaking, it is only what 
he experiences and how he experiences it that belongs to his reality, 
his truth, but this is at best a phase between truth and untruth, and 
can only become a realization of the Absolute by faith in God, the 
Truth. 

In view of the problem developed or rather briefly outlined above, 
it may be asked which of the two has to fight a more arduous struggle 
and whose cares are greater: the poet who by being a Christian will 
not write poetry any longer or he who tries to put his poetic gifts in 
the service of Christ? But the latter poet should not do this only for 
the sake of our much-vaunted culture, for culture is not the ultimate 
goal of Christianity. This is a question of eternal life, commencing 
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already in this life. As an expression of religious life, culture can in 
essence only be an attendant phenomenon. But for a Christian it is 
in each of its domains challengeable. 

We stated in the above that Christian art, particularly poetic art, 
is unthinkable without ethics. This highly specific ethic could be 
reduced to one formula: doing the Truth, or more clearly doing the 
will of Christ, for He not only teaches Truth, but He is Truth Himself. 
This Truth embraces at the same time Love, Love which turns that 
which is lost into that which is chosen. It is God Who has this love 
in Him, not man. Man generally destroys truth by his love, which 
might be styled tolerance and self-love, and destroys love by what 
he considers the truth. In its pure form this love is an essentially 
Christian experience and finds expression in really Christian poetry. 
Where this sympathetic love is not found, there can be no Christian 
poetry. Without these two even the most brilliant work is, seen from 
a Christian standpoint, of less value and importance for life. For 
a proper understanding of the matter I must add something here. 
This does not mean, of course, that we hold, with Tertullian for 
instance, that only the Christian literary work of art should come into 
the hands of the Christian. Clemens of Alexandria, Augustine and 
Basilius were already of the opinion that also the Christian, however 
much he might welcome the vast number of works dealing with faith, 
religion, the Revelation of God, etc., should not lose sight of the fact 
that he is heir to a tradition which does not one-sidedly accept only 
what is Christian. 

I fully realize that a statement that even the most brilliant literary 
monument, if it does not possess the elements of truth and love just 
mentioned, is not of great value for life when seen with the eyes of 
a Christian, must sound very hard and categorical and that in saying 
this I seem to do the great works of literature an injustice. But if we 
base ourselves on a Christian standpoint we cannot arrive at another 
conclusion. The moment when God, which means in this connexion 
the Truth and Love, is no longer the absolute and sovereign Lord of 
life, that is when man does not consider Him to be so, even if to a 
greater or less extent he admits the existence of a God, then the 
central and cardinal point has disappeared from the picture of life; 
for without his relation to God as his Creator and Lord, who makes 
him a person, nay a personality, man does not form a unity. Hence 
life at many moments falls into as many aims, if it does not have its 
meaning and significance in the interpretation of God and His divine 
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plan. Literature will reach its most unreal state, when it has for its 
theme the “‘Selbstherrlichkeit’’ of man, as Martha Glaser says in her 
book “Dichtung vor Gott’; when like the first man it attaches credence 
to the pernicious promptings of the Serpent. 

It is the Love and Truth meant by us above, which in the first 
instance do not make the poet, but make man a Christian, who in the 
second place becomes a poet. Being a poet is secondary, for not the 
works of the artist save man, but only the blood of Christ. Man's 
works will perish, but not the man who was also a poet. His works 
were words without lasting resonance. Only the Logos, the Word, 
God, has an eternal resonance. The Word has entrusted the Christian 
poet with words, and therefore he bears such a great responsibility: 
with the word he is to be, not only an imitator of the Word, but by 
his word a doer of the Word. 

What then is the responsibility and the task of the Christian poet? 
One of them is that the words Luther once used: “I am never afraid 
of anything else but of writing some day something that pleases man” 
should be made by him his principle and maxim in life. Naturally 
this axiom cannot but give offence to many, especially to those who 
expect the Christian poet to preach and defend some church dogma 
or other. But the Christian poet has not the task of the priest: he is 
not allowed to take his stand in the pulpit in order to preach, he 
should and must only speak of the struggle raging in him as it does 
in every man between faith and his forsaking his faith, between his 
desiring to be a Christian and not to be able to. It is in substantiating 
this testimony that the power of his word lies. We may doubt it, for 
the truth, the source of every Christian literary work of art, is only 
seen by the poet, but cannot be demonstrated mathematically. But 
what is decisive here, is not the optically or otherwise more or less 
perceptible, but only the vision which the poet tries to render in his 
work and which, like St. John at Patmos, he passes on to man. 
Christian poetry has, indeed, from olden times been a viewing mentally 
or spiritually, since the Christian reality does not present itself to man 
as Being. The God of Revelation is for the Christian at the same time 
a Deus Absconditus, so that he often doubts and wavers in his 
conviction and decisions, which his being a Christian imposes upon 
him more cogently and irrevocably than any power in the world. Of 
course — experience teaches us this — the Christian poet may not be 
capable now and then of this spiritual contemplation, so that his words 
are distinguished in nothing from those of any other believer. This 
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may even often be the case with him, as the level of the “Gehalt” 
of his works makes higher demands of him than of the man who only 
occupies himself with the things belonging to this natural world. 

Finally we may ask: what now is the position of the Christian poet 
in our days? As we all know our time is determined by the form and 
shape which the power given to man assumes. Now this power is a 
destructive power. Decisive is not yet the execution, but the systematic 
preparation is. Man makes the right he has to his existence doubtful 
by the manner in which he deals among other things with technology. 
And it is precisely here, in this life heavy with doubt, that the Christian 
poet has a great task, which he has to accomplish with the weapon 
of truth, which is not checked by anything but can sometimes penetrate 
deep into the heart of man, armoured though he is with modernism. 
For perhaps only in the Christian literary work of art can the 
apocalyptic spirit of the age become fully visible. What mankind can 
mostly only conjecture and the non-Christian poet frequently only 
indicate hesitatingly, as W. Grenzmann puts it in his study referred 
to above, the Christian poet has to utter boldly: we participate in the 
struggle of the supernatural powers which avail themselves of our 
will, our knowledge, our skill. 

The Christian poet should not condemn, as the judge does; he 
should, must only do this by pointing out the evil, the sin before Christ 
which he often sees more clearly and also distinguishes with more 
fear than he who sees himself placed by it as it were before an abyss. 
He can do this by making modern life the subject of his work, so 
that man’s conscience is stirred. He should leave no room for casuistry, 
but is to sweep it away by heart-searching home questions and show 
it to be worthless. But at the same time he is to undertake this heavy 
task quite freely, for otherwise, as we observed before, he does not 
carry conviction and creates more harm than existed before. The 
Christian poet is to point out man’s smarting wounds in this life, and 
should not conceal the fact that they will not heal, since as a Christian 
he knows that the last things will be worse than the first, as there 
can be no deliverance before the Enemy has gained a sham victory. 
But at the same time true Christian poetry sees to it as it were auto- 
matically that the burden does not become too heavy for man, i.e. that it 
does not dismiss him comfortless, for it makes clear to despairing man 
that this world is not the devil's, but it belongs to God, Who does 
not forsake His creation, the Work of His hands, but only seemingly 
withdraws Himself. True Christian literary art, indeed, does not picture 
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evil as an objective power. For the evil, the Evil One, is not Being, 
the Absolute; on the contrary it is a creation of God, destroying itself 
by opposing Him. The Christian poet, who tries to picture and to express 
reality, truth, will constantly keep his eye on the true Being; his work 
will be directed to the positive. 

The subject chosen by the poet of our own days, to be dealt with 
and couched in artistic form and language, is more often than not one 
of a social, political, psychological or philosophical nature; it is 
only rarely the distress of 20th century man, which is due to his 
being far from God, his selfmenacing world or kosmos filled with 
moaning of tortured man. But we, humans, would not hear this moaning 
because we have then to listen to the words of Christ, who let us hear 
this world’s cries of agony at the cross already. For that reason the 
Christian poet in fact cannot but point to this Christ, who comprehends 
the world in Himself and can and will be its salvation. The nucleus 
of the work of the Christian poet is formed by pointing to that 
Impossible One, for Whom it is impossible not to, be, and by faith 
in Him. The Christian poet sees the course of the world, sad and 
sorrowful as it may be, contained as it were in God’s plan of salvation, 
God who shapes and directs the life of the individual as well as the 
course of history as a whole. For that reason, however, his work 
knows categories that are alien to rational thought, indeed they may 
even give rise to vexation and offence. The Christian poet will not 
primarily be concerned whether his pointing, his soliciting and his 
appeals will meet with a response. No, he has only to see to it that 
they are trustworthy by the resonance given to his words by his own 
life, his own actions. This is a heavy task indeed. The Christian poet 
points to the truth which is not in him, but in Christ, Whom the 
world cannot and will not recognise. But although it will not receive 
the Spirit of Truth, this does not alter the fact that He is there and 
is ready to save. 

The further, however, we try to penetrate into Christian faith, the 
more elusive and more incomprehensible this truth becomes, just as 
it is past all comprehension that our lives, our own lives, are a sign 
and proof of eternal life. This tension, this absolutely possible of the 
impossible, the representation of this paradox must be the essential 
characteristic of the work of the Christian poet or rather it actually 
is, eo ipso. The gathering together of opposite forces constitutes its 
strength, just as in a cathedral the vaults crown opposing forces. These 
conflicting forces, merging into each other and absorbing one another 
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form the space meant to be a symbol of the infinite. This infinity 
has for us humans acquired finite bounds, so that by this very paradox 
it becomes intelligible. The paradox of the finite infinity, this 
propagating truth where no truth is visible, is the strength of Christian 
art. It is the task of the Christian poet to substantiate in his work 
the apocalyptic character of our existence, to point out the infinite 
in the finite; that is the reason of the right of his existence, even though 
his work is a breaking pier in a river rapidly rushing on. But the 
very torso of this pier may be a convincing proof of the Truth which 
will come true for every one when time shall be no more. 
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SOME BIBLIOGRAPHICAL OBSERVATIONS ON 


CALVIN’S SERMONS SUR LE LIVRE DE JOB* 
BY 


T. D. SMID 


It is well-known that the monumental edition of Calvin's Opera 
in the Corpus Reformatorum contains only part of his sermons taken 
in shorthand. The editors, Baum, Cunitz and Reuss thought it better 
to confine themselves to those sermons which saw the light in Calvin’s 
lifetime as it were under his very eyes. Thus among others they did 
not include the more than 550 sermons which are preserved in ten 
heavy folio volumes by the Bibliothéque Publique at Geneva. Not until 
1936, that is to say°400 years after the beginning of Calvin's 
reformatory work, was the publication started of a part of the above- 
mentioned manuscripts, that is those dealing with the second book of 
Samuel. Unfortunately the work is making but very slow progress. 
After 23 years the ninth part of this collection came out only a short 
time ago. 

Two of the collections, which appeared already in print at an early 
date, have become particularly famous: the Quatre sermons traitant 
de matiéres fort utiles pour notre temps and the Sermons sur Job. The 
former collection seems to be the only one written, corrected and 
prepared for the press by Calvin himself. The sermons on the book 
of Job bear a quite different character. They were much beloved by 
a great many people and no less a person than Admiral de Coligny 
had portions of them read out to him almost daily in the closing period 
of his life. Their number amounts to no fewer than 159 and they were 
preached from 26 February, 1554 till February or perhaps March, 
1555. In spite of the urgent request of distinguished persons Calvin 

1 These observations were published already some years ago in the periodical 
Het Boek, new series, vol. 24. ’s Gravenhage, Martinus Nijhoff, 1937. They now 
find a place in the Free University Quarterly, translated into English, with 
additions in some places, abridged elsewhere. Special reference is made to the 


articles by A. Viguié in Bulletin de histoire du protestantisme frangais, tome 31 
and to Calvin’s Opera, ed. Baum-Cunitz-Reuss, vol. 33. 
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refused for a long time to give his consent to their publication. For 
previous volumes, too, it was indeed generally difficult to obtain this 
consent. Booksellers, therefore, applied as a rule to the Consistory at 
Geneva, but it goes without saying that eventually they did not receive 
permission to print them without Calvin’s knowledge. Moreover, they 
always made sure beforehand that the sermon had been taken down 
with the greatest accuracy by a skilled stenographer. 

The Sermons sur Job were for the first time published in June, 1563, 
reprinted in 1569 by Francois Perrin and later in 1611 by Matthieu 
Berjon, all of them at Geneva. It is one of the last collections published 
in Calvin’s lifetime. Already on 19 July, 1563 Ionvillaeus in a letter to 
Wolphius expressed the wish that some one might be found to translate 
them into Latin (Epist. ed. B.C.R. no. 3982). Not until 1593 was this 
wish fulfilled, when the first Latin edition was published at Geneva 
by Eusth. Vignon, with a preface by Th. Beza. It was reprinted in 
Schippers’ edition of Calvin’s Opera (1667). When naturally a French 
edition was included in the Corpus Reformatorum, there also existed, 
besides the above-mentioned work, an English translation, from the 
pen of A. Golding, first published in London in 1574 and reprinted 
several times within a period of ten years. Furthermore there is a 
German translation of 1587. As far as I know these translations have 
never since been reprinted completely, although there appeared some 
years ago a few selections. In English: Sermons from Job. Selected 
and translated by Leroy Nixon. With an introductory essay by Harold 
Dekker. Grand Rapids, Mich., 1952 and in German: Predigten iiber 
das Buch Hiob, iibers. von Ernst Kochs. Neukirchen, 1950. Until now 
no complete Dutch translation has ever been published. In his 
introduction to Leroy Nixon’s English translation in 1952 Harold 
Dekker observes: “It is one of the anomalies of history that John Calvin 
has become best known as a systematic theologian, whilst Calvin 
himself believed that his sermons and not the Institutes were his most 
important contribution”. 

It is remarkable that already in the above-quoted letter the Sermons 
sur Job, which had then come out shortly before, is referred to as an 
“opus insigne et rarum” and that it proved impossible to secure this 
first impression of 1563 for the Corpus Reformatorum, so that recourse 
had to be taken to the second edition of 1569. P. Biesterveld declares 
that “the first French edition referred to by Beza has got lost” (Calvijn 
als bedienaar des Woords, p. 50. Kampen, 1897). In the Notice 
préliminaire of the B.C.R. edition, the editors state that of the first 
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impression only six copies are known to them and that they have not 
been able to secure a copy themselves. We do find in it a description, 
furnished them by Professor Nicolas of Montauban. Here follows the 
correct title: 
Sermons / de M. Iean / Caluin sur le liure / de / Iob. / Recueillis 
fidelement de sa bouche selon / qu il les preschoit. / A Geneve / 
MDLXIII. (fol.) 

It is certainly worth mention that of this rare editio princeps a copy 
is to be found in the Library of the Free University ?, which also 
specialises in collecting old Calvin editions. The title-page, conspicuous 
by the large remarkable vignette, as well as the number of pages, 
among other things, greatly differ from the 1569 edition, the latter 
containing two indexes. In the text proper no difference can be ob- 
served. Yet a few things can be said about it. First of all, that the 
copy that is in the Free University Library, apparently has at the 
end one page more than the copy described in the Corpus Refor- 
matorum. The back of this leaf is blank, but on the front it says in 
the middle: ‘“Acheve d’imprimer par Jean de Laon. L’an M.D.LXIII. 
le premier iour de Iuin”. This date is also mentioned on the front 
page, but not the statement about the printer. A. Viguié declares that 
the first edition, like that of 1569, was printed by Fr. Perrin, while 
in the letter referred to, dated 19 July, 1563 it says that Anth. 
Vincentius produced this valuable work. The spelling of the first 
edition, too, appears to differ from that in the second, while in the 
latter, at least as reproduced in B.C.R., references to Bible texts are 
frequently wanting, although they do occur in the first edition of 1563. 

In this connexion I want to add that in general the preservation 
of old editions of this volume from other motives than that of 
bibliophilism, is not entirely useless. A comparison showed me that 
they contain portions which in order to save space have been omitted 
in the Corpus Reformatorum. The fact is that a considerable part of 
the prayer that Calvin used to say at the end of every sermon, was 
always the same and is for that reason not always repeated, but 
naturally only printed once. A generally smaller portion of the same 
prayer, which is, however, frequently pretty long still, is each time 
different, according to the sermon which was preached and it is this 


2 The Free University Library also possesses the first Latin edition. As appears 
from the Central Catalogue of the National Library at The Hague the French 
edition of 1611 is to be found in the Bibl. Thysiana and the German edition of 
1587 in the Library of the State University at Utrecht. 
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which makes it interesting; this ever varying portion now is absent 
in the Corpus Reformatorum. 

The copy of the Free University Library, which is of very great 
value, was bought by me at the auction held by Messrs. Burgersdijk 
and Niermans at Leyden on Tuesday, 8 May, 1928 for the ridiculously 
low price of Du. fl. 2,75 (Auction catalogue no. 807). Neither the 
previous owner, nor the auctioneers, nor those who attended the sale 
evidently noticed its rarety and no further bids were made. We subjoin 
a photocopy of the title-page together with a description facing it, as 
it is to be found in J. Calvinus Opera, ed. Baum-Cunitz-Reuss, vol. 33. 
Since the parchment binding was no longer in a good condition, we 
had it replaced with a new one. It appeared that the old binding 
consisted of a few pages — pasted together — of a few Roman 
Catholic works to which no value was attached any longer, and for 
that reason were considered to be just good enough to be used as a 
binding for Calvin’s Sermons sur Job. We loosened the pages and 
have preserved them. 

The title-pages, which were in a good condition, showed that the 
books in question were first of all a Psalterium, published at Venice 
in 1543, containing the mark of the old printers’ family of the Giuntas. 
Next the book of Aegidius Columna, De corpore Christi theoremata, 
ed. Johannis de Ripis et Simon de Ungaria. Bologna, Balthasar de 
Hyrberia, 15 September 1481 (Gesamtkatalog der Wiegendrucke, Bd. 
6, No. 7208 and L. Hain, Repertorium, No. 123). 

We said already that of Calvin’s volume Sermons sur Job there is 
no complete Dutch translation. It seems, however, that the National 
Church Assembly of Middelburg in 1581 instructed Johannes Florianus 
to translate it; this instruction has apparently never been carried out. In 
1602 an extract appeared which is not even found in A. Erichson’s 
Catalogue of works written by and on Calvin (ed. B.C.R., vol. 58/59), 
and which is probably scarce and little known. The full title is as 
follows: 

XL. / Predicatien Joannis Cal / vini, ghetogen uyt alle zijne 
Sermonen die / hy ghedaen heeft over het Boeck Job. / Seer 
dienstich voor benaude, cleynmoedighe, verslaghene ende aen- 
ghevochtene herten. / Tot troost, onderwysinghe ende ver- 
sterckinghe der selver: / Wt de Franscoysche in onse Neder- 
landtsche / Tale overgheset. / Door W. S. Ghedruckt t’' Amstel- 
redam voor Laurens / Jacobsz. op ‘t Water inden vergulden 


Bybel. / Anno 1602. 
a4 


Ae SERMONS 
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pO-B: 
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A GENEVE. 


MT LXiit 
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Title-page of the copy of the Free University Library at Amsterdam. 


Il n'y a pas d’embléme de typographe; le titre est enfermé 
dans une large vignette composée d’une sorte de piédestal 
ou de soubassement, représentant au milieu de la largeur 
du titre une femme tenant de la main droite un rameau 
de laurier, et reposant l’avant-bras et la main gauche sur 
un cube marqué de cinq petits cercles en quinconce. Cette 
femme est assise sur un siége placé au haut de six degrés. 
A sa droite, mais plus bas qu'elle, on voit une autre femme 
en profil portant une sphere armillaire. De chaque cédté, 
sur les bords extérieurs des six degrés, trois figures, repré- 
sentant les unes les arts et les autres les sciences. De chaque 
cdété de cette composition, et toujours dans la partie inférieure 
de la page, il y a deux portiques; dans celui de gauche 
(par rapport au lecteur) un philosophe grec, avec un livre 
sous le bas droit; dans celui de droite un philosophe 
moderne, coiffé d’un chapeau tuyau de cheminée a haute 
forme et orné au cou d'une colerette de fraise tuyautée, 
et lisant dans un livre ouvert. Au dessus de ces deux 
portiques, a droite et 4 gauche du titre, deux cariatides 
tenant d’une main et d’un bras étendu une couronne ducale 
qui se trouve placée au dessus du titre ainsi encadré de 


toutes parts. 


Description of the title-page in J. Calvinus, Opera, ed. B.C.R., vol. 33. 
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The title-page contains a vignette, and under it the text from Job 
14, 1. The same Laurens Jacobsz. had two years previously published 
Th. Beza’s commentary on the above book of the Bible, translated by 
Johannes Gerobulus, minister at Utrecht. Although I never found it 
specially mentioned, it would seem to me that the translator of Calvin's 
sermons, W.S., can be none other than Wallich Syvaertz, elder and 
church warden at Amsterdam *. This extract from the Sermons sur 
Job, in quarto form, contains a preface of six pages, and further 360 
leaves, that is double the number of pages. The long title itself gives 
some idea of Syvaerts’ object in publishing the book, and in the preface, 
dated at Amsterdam, the 7th of July, 1602, it is more fully explained. 
He accordingly connects the selection of these 40 sermons (out of 159) 
very closely with the purpose for which they were printed. The Library 
of the State University at Utrecht has a copy of the collection on loan. 
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AVANT-PROPOS 


Depuis plusieurs années déja la ,,Semaine Frangaise’’, dont l'organi- 
sation annuelle par une des Universités Néerlandaises est prévue dans 
l'accord culturel franco-néerlandais de 1946, tend a devenir dans la vie 
universitaire néerlandaise une tradition. Une bonne tradition, croyons- 
nous. Elle forme en effet une précieuse occasion de mettre en valeur, 
et de fortifier par la, les nombreux liens qui unissent la vie culturelle 
francaise et néerlandaise. 

Au début de novembre 1959 l'Université Libre d’Amsterdam a 
organisé a son tour une ,,Semaine Frangaise’’. Six savants frangais, 
appartenant a des disciplines trés diverses, ont favorablement répondu 
a l’invitation qui leur avait été faite de venir prononcer des conférences 
sur un sujet de leur choix. Ainsi notre Université a été trés heureuse 
d’accueillir les érudits dont voici les noms: 


M. Henri Irénée Marrou, Professeur d’Histoire Ancienne du Chris- 
tianisme a la Sorbonne. 


M. Emile G. Léonard, titulaire de la chaire de la Réforme et du 
Protestantisme a l’Ecole des Hautes Etudes, Paris. 


M. Jacques Ellul, Professeur 4 la Faculté de Droit de Bordeaux. 


M. le Docteur Louis Pouyanne, Chirurgien des Hépitaux de Bordeaux, 
Professeur de Clinique Chirurgicale Infantile et d’Orthopédie a 
la Faculté de Médecine de Bordeaux. 


M. André Martinet, Directeur d’Etudes a l’'Ecole des Hautes Etudes, 
Professeur a l'Université de Paris, Directeur de la Revue Word. 


M. Bertrand de Jouvenel, Directeur du Bulletin S.E.D.E.I.S., publi- 
cation périodique de documentation économique, membre de la 
Section de Conjoncture du Conseil Economique et Social. 


Une exposition de peinture frangaise ,,.Franse Schilderkunst van 
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Barbizon tot heden”, organisée par les soins du Musée Municipal 
d’Amsterdam, est venue souligner que la ,,Semaine Frangaise’’ n’avait 
pas un caractére uniquement et exclusivement universitaire. Ceci con- 
formément a l’esprit de l'accord culturel franco-néerlandais. 

En dehors des conférences et de l’exposition de peinture, de nom- 
breuses discussions dans des rencontres organisées a cet effet, auxquelles 
ont pris part des professeurs et des étudiants non seulement de !’Uni- 
versité Libre mais aussi d’autres Universités Néerlandaises, ont contri- 
bué a faire l’agrément et l'utilité de cette semaine. En fait elle a été si 
bien remplie que les organisateurs ont fini par éprouver de l'inquiétude, 
se demandant s‘ils avaient le droit d’imposer 4 leurs hétes un effort 
si continu. 

Le succés trés vif obtenu par les conférences et les discussions qui 
s’en sont suivies ont fait naitre, aprés le départ des érudits frangais, 
le projet de publier le texte des discours prononcés. La encore leurs 
auteurs ont bien voulu répondre favorablement 4 notre appel en mettant 
leurs textes a notre disposition. Qu’ils trouvent ici l’expression de notre 
reconnaissance pour leur obligeante collaboration. Quelques-uns des 
sujets traités étant destinés a étre publiés ailleurs ou a servir de base 
pour des études plus étendues, on trouvera ici le texte complet de 
huit conférences et les résumés de quatre autres. 

Aucun lien visible ne semble relier entre elles les études publiées. 
Elles appartiennent, comme leurs auteurs, a des disciplines trés diffé- 
rentes; en outre si quelques-unes d’entre elles traitent de sujets 
d'importance trés générale et qui concernent tout le monde comme Tech- 
nique et Civilisation, d'autres s’occupent de problémes plus spéciaux. 
A y regarder de plus prés cependant on s’apergoit qu'un trait dominant 
se manifeste dans les préoccupations de tous les orateurs, a savoir 
importance que l'on accorde, méme en parlant de sujets de nature 
spéciale, au comportement de l'homme dans la société, a la conduite 
humaine dans son sens le plus étendu. Il parait bien qu’a cet égard 
on est resté dans une des plus belles traditions frangaises. 

Le comité de rédaction de la Free University Quarterly ayant eu 
lobligeance de mettre 4 notre disposition un numéro spécial de sa 
revue, c'est pour nous un agréable devoir de lui en exprimer ici nos 
plus vifs remerciments. 

Les organisateurs ont trouvé le meilleur accueil auprés des autorités 
de l'Université Libre: Les Directeurs ont mis a leur disposition les 
salles de l'Université pour les séances, M. J. Donner, Président du 
Conseil des Curateurs a bien voulu prendre la direction de la séance 
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d’ouverture et M. J. Verdam, Rector Magnificus, a prononcé a la méme 
occasion une allocution, en outre il a accepté de prendre la présidence 
du comité d’organisation. 

Au moment de clore cet avant-propos je tiens a rappeler que Iorgani- 
sation de la semaine francaise n'a été possible gue grace a l’appui 
aussi bienveillant qu’efficace qui nous a été donné par les autorités 
du Ministére de l’Education, des Arts et des Sciences, de l’Ambassade 
de France et de la Municipalité d’Amsterdam. 


L. GESCHIERE 


a) 


INTRODUCTION 


Of recent years the ‘French Week”, the annual organisation of 
which is, in accordance with the stipulations of the cultural agreement 
between France and the Netherlands of 1946, entrusted to one of the 
Dutch universities, has more and more become a tradition. And a good 
tradition it is, we believe. It affords indeed a valuable opportunity to 
turn to account, and thus to strengthen, the numerous ties linking French 
and Dutch cultural life. 

In the beginning of November, 1959 the Free University of Amster- 
dam in its turn organised a ‘French Week’’. Six French scholars, 
working in different fields, had kindly accepted the invitation extended 
to them to deliver a lecture of their choice. Thus our University wel- 
comed with great pleasure the following scholars: 


Mr. Henri Irénée Marrou, Sorbonne Professor of the Early history 
of Christianity. 


Mr. Emile G. Léonard, occupying the Chair of Reformation and Pro- 
testantism in the ‘Ecole des Hautes Etudes”, Paris. 


Mr. Jacques Ellul, Professor in the Faculty of Law, Bordeaux. 


Mr. Louis Pouyanne, Physician of the Bordeaux Hospitals; Professor 
of the “Clinique Chirurgicale Infantile’’ and Professor of Ortho- 
paedy in the Faculty of Medicine of Bordeaux. 


Mr. André Martinet, Director of Studies in the “Ecole des Hautes 
Etudes”; Professor in the University of Paris; Editor of the 
periodical Word. 


Mr, Bertrand de Jouvenel, Editor of the Bulletin S.E.D.E.I.S.; perio- 
dical of economic documentation, member of the “Section de 
Conjoncture’’ of the Economic and Social Council. 
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An exhibition of French paintings, ‘“French Painting from Barbizon 
to the present day’, organised by the good offices of the Municipal 
Art Gallery of Amsterdam, emphasized the fact the French Week did 
not have only and exclusively a University character. This in accor- 
dance with the spirit of the cultural agreement referred to. 

Besides the lectures and the exhibition, numerous discussions in 
meetings organised for the purpose (in which professors and students, 
not only of the Free University, but also of other Dutch Universities 
took part) have combined to make this week pleasant and useful. 
Indeed, the week was so well filled that the organizing committee felt 
uneasy at last, wondering whether they had the right to impose such 
a continuous strain on their guests. 

After the departure of the French speakers the distinct success of 
the lectures and the discussions that followed, gave rise to the idea 
of having the text of the lectures published. The various authors once 
more kindly met our request by placing their texts at our disposal. 
As a few of the subjects dealt with were destined for publication else- 
where or were to serve as a basis for further studies, the reader will 
find here the full text of eight lectures and the summaries of four 
others. 

No visible link seems to connect the studies published here. Like 
their authors, they are concerned with altogether different subjects; 
moreover, whereas some of them deal with subjects of very general 
importance and concern every one, as e.g. Technology and Civilization, 
others discuss more special problems. But on closer view it is seen 
that one dominant characteristic is manifested in the preoccupations 
of all the speakers, viz. the importance which is attached, even when 
subjects are discussed of a special nature, to the conduct of man in 
society, to human conduct in its widest sense. It was quite clear that 
in this respect one of the finest French traditions was continued. 

The Editorial Board of the Free University Quarterly were so kind 
as to place at our disposal a separate number of its periodical; it is 
a pleasant task to give expression here to our most cordial thanks. 

The organising Committee enjoyed the wholehearted co-operation 
of the authorities of the Free University: The Directors placed the 
rooms of the University at its disposal for the meetings; Mr. J. Donner, 
President of the Board of Governors, kindly took the chair at the 
opening meeting; on the same occasion Mr. J. Verdam, Rector Magni- 
ficus, gave an address of welcome; he also consented to act as chairman 
of the organising committee. 
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In conclusion I wish to mention the fact that it would not have been 
possible to organise the French Week but for the support as kind as 
it was effective, given to us by the Minister of Education, the French 
Embassy and the Municipality of Amsterdam. 

L. GESCHIERE 
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(pour le centenaire de Miréio) 


PAR 
E. G. LEONARD 


Nous vivons actuellement en France une année... je ne dirai pas 
historique (toutes le sont), mais historienne, grace au nombre relative- 
ment considérable de cinquantenaires, de centenaires, de bicentenaires, 
de tricentenaires, de quadricentenaires que l’on y célébre. Comme his- 
torien, je ne crois pas que cette histoire réduite a l’actualité soit d’une 
utilité bien grande pour ma discipline. Certaines de ces commémorations 
peuvent soulever des réserves et j’en ferai, aprés-demain, quelques-unes 
a celle du synode national parisien de 1959. D’autres semblent de tout 
repos, comme ce centenaire de la Miréio de Mistral auquel vous avez 
bien voulu vous associer. De tout repos... Nous allons bien voir. 

Sans doute dois-je m’excuser d’apporter ici des vues assez person- 
nelles. Comment ne le ferais-je pas? Originaire d'une sorte de ,,grande 
banlieue’’ de Nimes, ot l'on parlait assez couramment dans mon en- 
fance un ,,rhodanien’”’ trés proche du provengal, j’'avais entendu mon 
pére nous lire Miréio, Calendau et l Armana Prouvengau (l’almanach 
provencal) et j’étais fougueux mistralien lorsque, a l’Ecole des 
Chartes, le Directeur et professeur de langues néo-romanes, le grand 
érudit Paul Meyer, me révéla (non sans une aigre boutade, car je lui 
avais montré que je ne savais pas réellement ma ,,langue’’), que son 
,illustre ami’ Mistral était un vrai savant. J’avais été trop blessé, dans 
le Midi méme, pour avoir entendu parler du provencgal comme d'un 
patois de paysans, je m étais trop répété, avec une inquiéte assurance 
le Paisan, coume vous noumon, restarés méstre dou pais 'du Poéte 
(paysans, comme on vous nomme, vous resterez maitres du pays) pour 
ne pas me créer, sur le témoignage de Paul Meyer, un Mistral qui ne 
serait pas tout a fait celui des autres. Un Mistral plus admiré que 
vénéré, et, -puisque j’avais déja un tempérament d’historien, -replacé 
dans son contexte psychologique et historique. C’est lui que je voudrais 
vous présenter. 
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Encore faudrait-il que je sache vous donner le goiit de le lire, et 
que vous en ayez la possibilité. Car, pour le connaitre, vous ne pouvez 
partir de ses traductions francaises. Des amis prétendirent tirer d'elles 
le prétexte de le faire recevoir 4 cette Académie Francaise a laquelle 
il prétendait n’étre admis qu’avec un discours provengal. Or, ces tra- 
ductions ne sont point bonnes. Un peu volontairement: souhaitant ex- 
alter le provencal aux c6tés, peut-étre au-dessus du frangais, Mistral 
le traduisait platement. D’autre part, c’était un homme de son temps, 
qui, en littérature francaise, était celui des ,,décadents’’: il aimait les 
termes raffinés, ,,artistes’”, comme un souleur de sens bien incertain. 
Essayez donc de le lire en provengal. L’ceuvre vous semblera souvent 
des plus belles qui soient, par sa noblesse, par sa puissance descriptive, 
ailleurs par son accent lyrique, ailleurs encore par sa sagesse. Elle vous 
paraitra parfois glacée, ou mieux vernissée, et vous aurez avancé, je 
crois, dans sa connaissance. On préte souvent aux Provengaux, a tous 
les Méridionaux, un élan, une cordialité, une franchise d'accueil qui 
sont surtout manifestations de courtoisie. Elles n’étaient guére le fait 
de Mistral. Passionné, il l’était, mais il se surveillait. On lui a re- 
proché de n’avoir pas pratiqué l’ardente, la brutale parfois, poésie 
amoureuse de son ami Aubanel, le poéte d’Avignon: en fait, ce qui 
lui venait d’abord, c’était le mot précis, le vers sans réticence, presque 
réaliste. Mais il savait se tenir, et il savait ses classiques: il composa 
son drame, amoureux autant qu’historique, de la Réino Jano (la reine 
Jeanne de Naples, comtesse de Provence) avec Phédre sous les yeux. 
Aussi corrigeait-il son vers, puis. par-dessus, il versait une sorte 
de glace, et un peu de banalité?. 

Ne regrettez pas de ne l’avoir point connu. Sa rencontre, a moins 
qu'elle ne fit devenue une longue vie commune, ne vous aurait rien 
appris sur lui, et, par la~méme: sur son ceuvre. Il était fort secret, et 
tenait 4 la statue qu'il avait modelée de lui-méme: grand chapeau, bar- 
biche, air dominateur; quelques histoires plaisantes, point trés renou- 
velées, d’un folklorisme relevé par un humour presque anglais (a ses 
cétés c’était Bonaparte-Wyse, petit-neveu de l'Empereur et plus ou 
moins lord, qui semblait méridional). Les choses qui devaient se faire, 
les choses qui devaient se dire avaient grande importance pour lui: 
il tenait 4 passer pour catholique fidéle parce que la Provence était de 
tradition catholique (ce qui ne l’empéchait pas de rendre justice, en 


1 Voir mon étude Vocabulaire, variantes linguistiques et traductions dans la 


ee Tano” de Mistral (in Recueil) de travaux offert @ M. Clovis Brunel. Paris, 
1955). 


64 


Mistral 


termes excellents, au protestantisme des Alpes et du Midi); mais il 
niallait pas a l’église, ou il ,,prit le mal de la mort” le jour ow il y 
entra (ce qui lui fit dire, en sortant, Pér un cop que i'anave, mei siéi 
aganta, pour une fois que jy allais, me voila pris). Il avait un souci 
certain de la propagande, pour ne pas dire de la réclame. Tant pis 
si la statue qu’on lui éleva, de son vivant, a Arles, était un peu trop 
vériste, en immortalisant le pardessus replié sur le bras avec lequel il 
arrivait de la gare (Manco que la valiso, disait-il, il ne manque que 
la valise); tant pis si son portrait, ,,ornement”’ de sa maison, était 
mauvais et si la Mireille élevée 4 son héroine aux Saintes-Maries-de- 
la~Mer était fade. Tout cela pouvait servir son ceuvre. 

Et nous voici 4 un point particuliérement important, a celui dont il 
faut partir. Poéte, oui, mais non point désintéressé, ni par amour de 
l'art pour l'art. Plus que poéte, le poiétés grec, le créateur, ou le vates 
latin, le prophéte et l’incantateur. Tout particuliérement le vates, car 
Uhumble escoulan déu grand Ouméro, \’humble écolier du grand Ho- 
mére qu il prétendait étre fut beaucoup plus un émule de Virgile. Celui-ci 
avait voulu consolider une société et une vision de Rome qui s’effon- 
draient: Mistral voulut redresser et refaire sa Provence et son peuple 
de Provence. D’autres, en Europe, avaient entrepris ou entrepre- 
naient des taches semblables: au Danemark, Grundtvig, chez vous 
Kuyper. Mettez Mistral a leurs cétés, et vous le comprendrez au plus 
profond. 

Né en 1830, 4 Maillane, vous le savez, au pied des Alpilles, il appar- 
tenait 4 une famille de ,,.ménagers’’, ces bons petits propriétaires culti- 
vant leur sol que l’Ancien Régime avait nommés des ,,laboureurs” 
(,,Un riche laboureur, sentant sa fin prochaine...”’). Son pére, qui 
l'avait eu d’un second mariage, l’envoya faire des études de droit, 
gui se terminérent par une thése facile sur les bienfaits de la centrali- 
sation. A cette époque de sa vie Mistral ne craignait pas de s’aban- 
donner au ,,vaste mouvement de sa génération’”’, pour parler comme 
Jaurés l’a fait des militaires idéologues d’autrefois. C’était le temps 
de la révolution de 1848. Son pére, légitimiste, devait arborer, le 
dimanche, la cravate blanche, ou blanche et verte, des fidéles du comte 
de Chambord: lui se para de la taiolo, de la ceinture rouge des répu- 
blicains et se crut socialiste. Ils n’étaient pas, en fait, trés éloignés 
l'un de l'autre, car le légitimisme frangais, inspiré de ce Bonald que 
pratiquérent, si je ne me trompe, Groen van Prinsterer et Kuyper, 
avait, particuliérement en Provence, des vues sociales fort hardies. 
Quant au jeune Frédéri, son socialisme ni son internationalisme n étaient 
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de trés bon teint. Ils se heurtaient en effet au plus puissant de ses 
sentiments, l'amour de sa Provence. 

Encore faut-il s’entendre. Mistral a trés tot aimé la Provence en 
tout son développement historique, et André Chamson, dans L’homme 
contre l'histoire (Paris, 1927), — un livre trés mince, mais le meilleur 
qui ait été publié sur notre poéte, — a vu trés justement la preuve 
d'un vrai tempérament d’historien dans cette dilection étendue sur tout 
le passé, comme sur le présent et sur l'avenir d'un pays: Maurras, dans 
sa prédilection pour la France de Louis XIV, n’a été qu'un politicien 
utilisant l'histoire. Il n’empéche que, au début, Mistral ait aimé parti- 
culiérement la seule Provence qu'il connaissait, celle de son heureuse 
enfance. Provence rurale, traditionnelle et volontiers défiante de ,,l’étran- 
ger’. La Provence ott les Provencales étaient rendues encore plus fines 
et nobles par un costume arrivé 4 son degré de perfection. La Provence 
ou ce jeune bourgeois des champs avait un agréable sentiment de supé- 
riorité a la fois sur les gens de la campagne et sur ceux des villes en 
parlant, et en écrivant, provengal. Or, cette Provence était en train de 
changer, peu a peu rongée par une civilisation qui devenait industrielle 
avec Arles, ses entrepdts de chemin de fer et ses ateliers, avec Mar- 
seille surtout, ot un grand nombre de paysans venaient souffrir et 
mourir autour d’usines délétéres de produits chimiques. Le premier 
mouvement de Mistral fut d’essayer d’empécher cette Provence de 
disparaitre, ou peut-étre d’en dresser le bilan, ne disons pas, comme 
on l’a fait, pour l’embaumer mais pour en arréter l’évolution. 

Il y était encouragé par un tempérament, fréquent alors dans la 
bourgeoisie provinciale, d’érudit, de descripteur, de collectionneur, 
d’anthropologue, de folkloriste. S’y joignant un esprit remarquable- 
ment méthodique, il commenga a réaliser son ceuvre dans de grands 
poémes aussi didactiques qu épiques, cette Miréio dont nous fétons le 
centenaire et qui constitue ses Géorgiques, Calendau, qui étend la des- 
cription a la vie des cétes provencales mais commence aussi l’Enéide 
de ses récits de fond historique, Nerto et la Réino Jano. Restait a 
peindre le Rhéne et ses coutumes: ce fut le Pouémo déu Rose (le 
poéme du Rhone). Des recueils, Lis Isclo d’or (les iles d'or) et Lis 
Oulivado (la cueillette des derniéres olives) devaient faire un sort aux 
piéces lyriques, chansons, etc., égaillées au long de nombreuses années; 
un recueil de Memori e Raconte (mémoires et récits) fut, a la fin de 
sa vie, le Dichtung und Wahrheit de Mistral. 

Le succés de cette oeuvre littéraire fut grand, du moins a Paris, 
déclanché qu'il fut par le touchant parrainage de Lamartine et soutenu, 
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de Maillane, par un trés habile souci de ce qui devait l'assurer et le 
continuer. La réussite proprement provengale fut moindre. Si le Virgile 
de Maillane eut quelques Mécénes, d’assez petite envergure dailleurs, 
il n’eut point d’Auguste pour le soutenir et le diriger. Restait a essayer 
de s’en passer en se mettant a la téte d’une action politique et sociale. 
Grundtvig, poéte, sut bien le faire. Mistral en eut un exemple plus 
proche dans de grands catalans, Verdaguer et Belaguer, qui, avec un 
talent littéraire beaucoup moins grand, surent exploiter le séparatisme 
et l’anti-hispanisme de leur pays pour donner un ton réellement catala- 
niste a l’essor industriel et culturel qui rénova le vieux comité de Barce- 
lone. Mistral alla les visiter chez eux, accompagné par Paul Meyer. 
Il composa la Coupo Santo, dont on dit qu'elle est la Marseillaise 
méridionale, mais une Marseillaise timide et peu assurée de l'avenir: 

D’uno rago que regréio 

Sian bessai li proumié gréu...; 

D’un viéi pople fiér e libre 

Sian bessai la finicioun...1. 


(Et j’en sais qui remplacent le premier bessai par segur, stirement, 
et se refusent 4 chanter l'autre couplet). Un peu plus tard le magni- 
fique poéme A la raco latino vint réchauffer les enthousiasmes, mais 
en les perdant dans un panlatinisme auquel Carmen Sylva, la reine 
de Roumanie, fut seule peut-étre 4 accorder quelque importance. Plus 
émouvante était, pour les jeunes, le chant de La Coumtesso, qui parais- 
sait les pousser, sur un ton haletant de Carmagnole, a |'insurrection: 
Ah! se me voulién enténdre! Ah! se me voulién segui! (Ah! si l'on 
voulait m’entendre! Ah! si l’on voulait me suivre!). Mais comprendre 
quoi, et suivre oi? 

Il semblait que les cadres d'un mouvement provengaliste ou méme 
méridional fussent tout préts: c’était l'association du Félibrige, avec 
son capoulié (chef) Mistral, ses majourau (majoraux, membres du 
Conseil, le Counsistéri), ses soci (conseillers associés, dont Paul Meyer) 
et ses membres, les mantenéire (mainteneurs). Elle s’étendait plus ou 
moins a tous les pays de langue d’oc. Mais tandis que ses membres 
languedociens formaient, avec Fourés et Xavier de Ricard, un_,,féli- 
brige rouge” parlant d’action politique, la majorité des Provengaux, 
de droite et sans contact avec les problémes du temps, se bornaient 
au félibrige littéraire, banqueteur et ,,tutu-panpan”’ (le fifre et le tam- 


1 D’une race qui revit nous sommes peut-étre le premier jet... 
; ; fA : 
D’un vieux peuple fier et libre nous sommes peut-étre la fin... 
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bourin des farandoles) qui a inspiré l’amusante (et point fausse) 
Réino Clemenco d’A la maniére de... de Reboux et Muller. Une chance 
se présenta a Mistral, dans les premiéres années de ce siécle, de dé- 
passer ces limites étroites. C’est le choix qu'il fit, comme capoulié, 
d’un homme remarquable, le capitaine Gros-Long (en littérature Péire 
Devolui), un bon protestant du Dauphiné qui devait se faire plus tard 
le romancier trés apprécié des Camisards (Le Psaume sous les étoiles, 
etc.). Dévoluy prétendit rattacher au félibrige toutes les associations 
provencales, qu’elles fussent sportives, professionnelles, méme syn- 
dicales, et certaines acceptaient de s’y préter. Mais les versificateurs 
réactionnaires d’Arles, d’Aix, de Saint-Rémy, d’Avignon s’épouvan-~- 
térent, et Mistral ne couvrit qu’a moitié son lieutenant. 1907 fut, comme 
on dit aujourd'hui, ,,l"heure de vérité”’ du Félibrige. La mévente viticole 
avait provoqué de grands rassemblements dans les villes langue~- 
dociennes. Rassemblements paisibles d’ailleurs, le chef que le Midi 
s'était donné, un cafetier de village, Marcelin Albert, étant un idéaliste 
profondément républicain, d’ailleurs conseillé par les grands négo- 
ciants protestants de Nimes et de Montpellier. Le gouvernement n’ayant 
pas cédé a des manifestations légalistes et loyalistes, Marcelin Albert 
eut l'idée d’aller demander 4 Mistral de se mettre a la téte de ,,son 
peuple”. Péire Dévoluy le soutint autant qu’il put. Mais Mistral ne 
voulut pas aller au dela d’une bénédiction donnée 4 Marcelin Albert 
agenouillé. I] était trop 4gé; surtout ce n’était pas un homme d'action; 
la politique lui était étrangére, et, malgré discours et chants patrioti- 
ques, il croyait sage de rester dans une inertie qui sauvegardait l’union 
du Félibrige provengal. 

Au fond, un homme de cabinet. Par hasard (le hasard du génie), 
un trés grand poéte. Mais plus essentiellement un linguiste. Il avait 
commencé par la, dans la recherche, avec son ami Roumanille, d'une 
orthographe provengale. Bientét il éleva une mystique de la Langue, 
qui était a la fois position pratique et voie de garage, ou évasion, devant 
l’'action. Quau tén la léngo tén la clau — Que di cadéno lou deliéuvre 
déclara-t-il un jour (qui tient la langue tient la clef qui le délivre des 
chaines). De fait, un Luther, un Tyndale, un Marnix et bien d'autres 
avaient su donner ou garder cette clef a leurs peuples. Mais c’était 
au profit de causes plus hautes, et plus précises. Elles manquérent 
a Mistral, du moment oi il ne voulut pas étre un agitateur social ni 
politique. Et son amour de la langue pour la langue donna tout 
naturellement dans la linguistique. Il y rencontra les deux plus grands 
romanistes francais de son temps, Paul Meyer et Gaston Paris. J'ai 
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raconté cela dans un livre, Mistral ami de la Science et les savants 
(Paris, 1945), d’aprés ses lettres a ces maitres. 

Depuis la fin du XVe siécle, la langue d’Oc n’avait été écrite que 
par des notaires, des scribes municipaux et des auteurs patoisants, 
qui lui avaient enlevé toute noblesse. II fallait lui fixer avant tout 
une graphie qu’illustreraient et assureraient des chefs d’ceuvre. Cette 
graphie, concertée avec Roumanille, mais revue et approuvée par Paul 
Meyer, est simple et logique. Elle part des usages francais, en 
évitant le retour anachronique et pédant aux ,,usages des troubadours”’. 
Elle écrit l'article masculin Jou, pour ne point dérouter le lecteur habitué 
au frangais par un lu phonétique ou par un lo ,,occitan”. Les trouba- 
dours notaient lh et nh les sons mouillés que Mistral traduit, a la 
francaise, il et gn ou ni, et l’on ne peut que l’approuver quand on a 
souffert d’entendre appeler ,,Paulan”, ,,Nolac’, ,,Milau” les localités 
,occitanes’’ de Paulhan, Nolhac, Milhau. Enfin la voyelle finale aphone 
gui sonne e en frangais et a en Languedoc, mais est un 0 en Provence 
et en Rhodanie, est ainsi traduite par Mistral. Restait 4 refaire un 
vocabulaire 4 un provengal réduit depuis longtemps a des usages ou 
ruraux ou plaisants, et qui se contaminait de formes frangaises (péro 
pour paire, pére, etc.). Mistral ne cessa d’y travailler en enquétant 
auprés des corps de métier, en comparant les dialectes, en dépouillant 
les revues et les publications érudites, dont Paul Meyer l’approvision- 
nait. Ainsi, tout en publiant ses grandes ceuvres, recueillit-il les 
éléments de son Tresor dou Felibrige, publié par fascicules de 1879 
a 1885. Encyclopédie provengale autant que dictionnaire linguistique, 
et Paul Meyer le lui reprocha. Mistral avait a l'Institut un autre admira- 
teur, mais moins convaincu, en la personne de Gaston Paris. Celui-ci, 
a la différence de Meyer, n’était pas un provengalisant, et s'intéressait 
beaucoup plus au phénoméne des dialectes qu’a la recréation d’une 
langue. Il n’en aida pas moins Meyer a faire accorder au poéte, en 
1890, par l’Académie des Inscriptions et Belles Lettres, la ,,Toison 
d'or” (10.000 frs) d’un prix Jean-Reynaud, la plus haute distinction 
que Mistral ait eue avant le demi-Prix Nobel qui lui fut décerné en 
ses derniéres années. Pour ce dernier, il le dut surtout aux philologues 
suédois (Wahlund), allemands (Appel, Behrens, Koschwitz, etc.) et 
hollandais (Salverda de Grave). 

Ce Prix Nobel fut consacré a l’achévement de ce qui devait étre 
la derniére ceuvre de Mistral, son Museon Arlaten (musée arlésien). 
Il était naturel qu'il terminat en recueillant et organisant des collections 
folkloriques, avec la légére poussiére qui les recouvre dés leur nais- 
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sance. Mais, arrivé au terme de sa longue vie, il devait en tirer la 
philosophie. Aux plus ardents de ses disciples il avait dit: 

Vous autri, li gént jouine 

Que savés lou sécrét, 

Fasés que noun s arrouine 

Lou mounumen escrét.* 


Mais qu’est ce monument? Et qu’est ce secret qui sert de mot de passe 
aux gnostiques du félibrige? Une réponse a été donnée par Mistral, 
dans les Oulivado, quand il parle de l’empéri fantasti de Prouvengo 
(l’empire fantastique, ou l’empire de phantasmes, de la Provence) et 
quand il confesse: 


$a D asta a kes 


Pér iéu sus la mar de Vistori, 

Fuguéres tu, Prouvengo, un pur simbéu, 
Un miramen de glori e de vitori, 

Que, dins loumbrun di siécle transitéri, 
Nous laisso véire un eslici dou Béu! ? 


Mistral mourut le 25 mars 1914. Depuis, la lutte continue autour 
de sa figure et de son ceuvre. Les ,,occitans’’ se refusent, au nom de 
leur graphie et de leurs sous-dialectes, a ce dré de cap-d’obre (droit 
de chef-d’ceuvre) qui aurait di faire de la langue mistralienne l’ex- 
pression littéraire du Midi. Beaucoup de déclarations, moins d’ceuvres, 
et peut-étre cette sorte de rancceur que plaisantent les félibres ortho- 
doxes, en leur prétant comme pensée profonde: 


Aime moun vilage mai que toun vilage 
E lou de Mistral méns que tout; 
Aime ma grafio mai que ta grafio 

E la de Mistral méns que tout. * 


Vous autres, les gens jeunes 

Qui savez le secret, 

Empéchez que se ruine 

Le monument choisi. 

2 condlll SUIHiCsn « 

Que, pour moi, sur la mer de l'histoire 
Tu aies été, Provence, un pur symbole, 
Un mirage de gloire et de victoire, 
Qui, dans l’ombre des siécles transitoires, 
Nous laisse voir une éclaircie de beauté. 
J’aime mon village plus que ton village 
Et celui de Mistral moins que tout; 
J’aime ma graphie plus que ta graphie 
Et celle de Mistral moins que tout. 
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Ces orthodoxes, eux, souvent des instituteurs, tendent un peu a 
faire du provencal une langue des dimanches”’, d’usage surtout litté- 
raire, ol s’exprime un art mallarméen, Précieux et difficile, beaucoup 
plus éloigné du peuple que celui de Mistral. Mais ils ont le Secret, 
sur lequel ils sont d’ailleurs aussi sobres que leur maitre, et qui, en 


définitive, semble bien avoir toujours été le respect de la Vie et l’espoir 
dans la Vie. 
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Mesdames, Mesdemoiselles, Messieurs, j'ai quelques scrupules, et 
quelques craintes, aprés la trés brillante conférence que vous venez 
d’entendre, pleine de finesse et d’humour, de vous entrainer mainte- 
nant dans un sujet austére, dans un sujet plein d’épines et assez 
redoutable. La sociologie n’est pas une science qui tolére l’'humour, et 
je vais malheureusement faire une étude sociologique du probléme de 
la technique, vous amener vers des questions barbares, les questions 
barbares que pose notre siécle. 

La relation entre la technique et la civilisation est une des questions 
difficiles, inquiétantes et trés débattues de notre temps. Il y a une 
facon traditionnelle de poser le probléme: on constate qu'il y a un grand 
développement de la technique, que ceci met en jeu, et peut-étre détruit 
quelques structures traditionnelles de notre société; on reconnait qu'il 
y a un tournant de notre temps, et l’on se demande simplement si, sur 
la base, sur le fondement de cette technique on ne pourrait pas con- 
struire une civilisation neuve. Dans presque tous les raisonnements, 
on va alors faire ,comme si...": comme s'il y avait une technique 
s'ajoutant au reste, comme si l'homme restait lui-méme, toujours le 
méme, l'homme du XVIe ou |’Athénien du IVe siécle avant Jésus-Chr. 
toujours le méme homme plongé dans un milieu simplement un peu 
différent; comme si le monde politique, le monde artistique, le monde 
du langage restait le méme, avec simplement une petite modification; 
il y aurait la technique, il y aurait un certain confort, une certaine facilité 
de vie, en plus. Et, bien entendu, lorsque l’on part de cette idée que 
tout est semblable, et qu'il y a simplement un apport nouveau, il n’est 
pas trés difficile de déclarer, de reconnaitre, que l’on peut construire 
une civilisation autour de, avec cette technique. 

Je crois malheureusement que c’est poser le probléme de facon a la 
fois trés optimiste et, surtout, trés idéaliste, en dehors de toute réalité. 
Je pense que la technique actuelle, non seulement met en jeu toute la 
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civilisation que nous avons élaborée dans le monde occidental, mais 
problablement toutes les formes de civilisation jusqu’a présent connues, 
et qu'il est peut-étre trés difficile de penser a une nouvelle civilisation 
radicalement nouvelle. 

Il faut, bien entendu, que j’en arrive a définir les termes. Ce serait 
de bonne méthode universitaire. Il y a des centaines de volumes écrits 
pour arriver a définir ce concept de civilisation. Pour faire bref, je 
retiendrai seulement deux aspects: un aspect, un caractére collectif de 
la civilisation, que j’appellerai une capacité a synthétiser, a intégrer 
dans un ensemble soumis 4 certaines valeurs les pensées et les 
activités, et l'organisation, aussi, des hommes dans une société 
donnée. Mais je crois que ce caractére collectif, ce caractére général, 
de la civilisation n’est pas suffisant et doit étre complété par son 
caractére, son aspect personnel individualisé. Une civilisation, c'est 
aussi ce qui permet le développement de la capacité de l'homme 4a étre 
lui-méme; développement non pas tranquille, non pas par une simple 
progression, et non pas par un jeu harmonieux, mais développement 
au travers d'un certain nombre de tensions et de conflits, qui sont le 
lot de toutes les civilisations; et je dirai, développement permettant a 
l'homme d’étre lui-méme, d’obéir 4 sa vocation d’homme, simplement. 
Peut-étre définirais-je cette vocation d’homme comme le fait que 
l’homme est appelé 4 affirmer sa liberté dans un univers de détermina- 
tion. Non pas l’homme étant libre par nature et vivant dans un univers 
qui lui permet d’étre libre, mais, vivant dans un univers qui ne lui permet 
pas d’étre libre, il a justement a s’affirmer comme quelqu’un de libre, 
malgré tout ce qui pése sur lui. 

Voila trés sommairement, ce que je retiendrai comme les aspects 
importants, communs a peut-étre toutes les civilisations. Et en face de 
cela, la technique. La technique que nous connaissons, que nous voyons 
grandir. Bien entendu, il ne s’agit pas seulement de la technique mécani- 
que, il ne s’agit pas seulement de la technique industrielle. Il me semble 
que, dans notre monde moderne, la technique peut se définir clairement. 
C’est, dans toute action, la recherche systématique, volontaire, ration- 
nelle, de la méthode absolument la plus efficace. Ce qui domine la tech~- 
nique, c'est l’idée de I’efficacité. C’est la recherche rationnelle du moyen 
le plus efficace dans tous les domaines de l’action de l'homme. C'est cela 
qui est le principe méme du développement technique. Or, la premiére 
question que nous ayons alors a nous poser, c'est de nous demander 
si l'on peut, sur cette technique ainsi congue, fonder une civilisation 
véritablement humaine. Et il faut que nous observions qu’en définitive 
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la technique a complétement renversé la relation habituelle, ancienne, 
traditionnelle, qu'il y avait entre la technique et une civilisation. Jus- 
qu’au XIXe siécle, il y a eu, bien entendu, des techniques, mais elles 
se trouvaient englobées, se trouvaient a l'intérieur d'une civilisation. 
Elles étaient un élément parmi d'autres, qui n’étaient pas techniques. 
Il y avait, a cdté de la technique réservée a la chasse, réservée a la 
guerre, parfois réservée au droit, réservée a l’habitat et aux vétements, 
il y avait des domaines, comme le domaine du jeu, trés important, le 
domaine de l'art, le domaine de la religion; il y avait aussi l’immense 
domaine du farniente, du rien faire, ou l‘homme se complaisait grande- 
ment, et qui n’était pas soumis 4 une technique, tandis que nous, 
maintenant — et cela déja vous donne la mesure extraordinaire de la 
différence — nous avons des techniques pour nous reposer, nous avons 
la technique de relaxation (qui est une technique; on s'est apergu que 
l'homme ne savait pas se reposer tout seul, qu’il fallait lui apprendre 
a se reposer, qu'il y avait une méthode, la meilleure méthode possible, 
la plus efficace pour obtenir avec le minimum de temps le maximum de 
repos). — 

Cela nous montre immédiatement la différence d’échelle. Nous avons 
connu une technique englobée dans une civilisation non technique et 
ou il y avait d'immenses champs de la vie de l'homme, qui n’étaient 
absolument pas technicisés. Et, dans bien des cas, il y avait des impéra~- 
tifs moraux, religieux, magiques, par exemple, qui empéchaient le 
développement de la technique dans telle ou telle direction. Aujourd’hui, 
il y a un renversement complet qui fait que c’est au contraire la techni- 
gue qui domine notre civilisation, qui la détermine, qui tend a l’englober. 
Il n'y a pratiquement plus d’action, plus de valeur, en dehors de la 
technique qui est, en somme, surordonnée 4a la civilisation. Je retiendrai 
ce premier caractére de la technique actuelle. La technique est main- 
tenant universelle, et elle est devenue autonome. 

La technique est universelle, c’est-a-dire qu'elle s’applique a toute 
activité de homme, quelle qu’elle soit. Il n’existe plus aucun champ, 
aucun domaine, qui ne soit soumis a des régles techniques, qu'il s’agisse 
du sport, ot précisément nous avons le développement de techniques 
extremement rigoureuses, qu'il s’agisse de l’art, de la psychologie (ou, 
bien entendu, l’on est passé au stade des techniques psychologiques), 
des relations humaines (oi il y a de plus en plus de méthodes précises 
et rigoureuses pour établir comme il faut de bonnes et saines relations, 
dont, bien entendu, spontanément les hommes ne sont pas capables). 
Technique du groupe, comme technique musicale, comme technique 
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politique, comme technique administrative, exactement dans tous les 
domaines, nous trouvons une sorte d’affirmation que, jusqu’ici, la 
spontanéité de l'homme n’a jamais su arriver a des résultats corrects, 
et que seule la recherche de l’efficacité par des modes rationnels peut 
maintenant nous donner ces résultats. 

En fait, méme dans le monde des églises on se préoccupe beaucoup 
de ces techniques d’évangélisation, par exemple (heureusement que 1a 
il ne semble pas y avoir d’efficacité garantie, mais enfin c’est un autre 
probléme). Il n'y a guére actuellement d’activité humaine qui échappe 
a la recherche du moyen le plus efficace. 

Et de méme que cette technique est devenue universelle, elle est 
aussi devenue autonome. Autonome, c’est-a-dire que le technicien ne 
supporte, en définitive, aucun jugement sur son activité, qui ne soit un 
jugement technique. Tant que l'homme politique est un homme, au fond, 
livré 4 son génie, a son intuition, a son flair, 4 son habileté, a ce 
moment-la, le moraliste, ou l‘homme religieux, pourra engager le dia- 
logue avec lui, et porter des jugements sur l’action politique qu’il est en 
train de mener. A partir du moment ot l'homme politique devient un 
technicien qui applique un certain nombre de principes, de méthodes 
d’organisation, qui, par exemple, va planifier la vie économique en 
fonction de techniques extrémement précises et rigoureuses, qu’est-ce 
que peut encore lui dire le moraliste, "homme religieux? On se trouve 
dans deux domaines radicalement différents. Le technicien répond: 
,,Moi, j’'applique ma technique; ma technique me dit qu'il faut faire 
cela, pourquoi est-ce que je ne le ferais pas?’ Or, nous vivons dans 
un univers ou, précisément, la technique n’obéit plus qu’a des critéres 
techniques. I] n’est plus question de juger une opération technique 
en fonction d’un critére moral ou spirituel. Et lorsqu’on se hasarde 
a tenter cette opération, on s’apercoit que le jugement des théologiens, 
qui avait grande influence dans bien des domaines autrefois, ne change 
rien. Nous pouvons dire tout ce que nous voulons sur la bombe atomique, 
cela ne changera rien au développement des techniques de désinté- 
gration de l’atome. Nous pouvons dire tout ce que nous voulons sur 
telle méthode d’asservissement de l'homme dans la police ou dans I’ad- 
ministration, cela ne changera rien dans la mesure ou l'on se trouvera 
en présence de méthodes plus efficaces. Le seul argument auquel le 
technicien reste sensible, c'est justement cet argument d’efficacité. 
Si vous lui démontrez que décentraliser est, techniquement, une meil- 
leure opération, est plus efficace que centraliser, il acceptera, 4 ce 
moment, de décentraliser, 
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En d'autres mots, cette autonomie de la technique, son refus de tout 
jugement en dehors d’elle, lui donne bien entendu un certain caractere 
autoritaire et totalitaire. L’homme ne peut plus se réfugier dans des 
solutions simples, celle qui consisterait par exemple a dire: ,,en vérité 
il suffit d’utiliser les techniques que nous avons pour le bien”, comme 
si la technique était, n’est-ce pas, un instrument parfaitement neutre 
entre nos mains, un simple outil, et que nous pourrions librement diriger 
vers le bien ou vers le mal. Cela supposerait d’abord que nous avons, 
nous, une pleine domination sur la technique. Et je pose alors simple- 
ment la question: quel est l'homme qui domine la technique? Ce n'est 
assurément pas le technicien. Un technicien ne connait que le champ 
trés réduit de son activité, et justement parce qu'il est toujours un 
homme honnéte et précis, il se refusera 4 juger le reste du domaine 
des techniques. Ce n’est assurément pas non plus l'homme politique 
qui, en tant qu’homme politique, est parfaitement dévalué aux yeux 
des techniciens, parce qu'il n’y connait rien. Ce n’est assurément 
pas non plus la masse des hommes, l'ensemble, vous et moi, qui 
pourrions dominer la technique et l’orienter dans une certaine direc- 
tion, ce n'est absolument pas dans nos possibilités. Ce n'est pas 
davantage l’autorité de quelques grands hommes, I’autorité de quelques 
spirituels, par exemple, qui pourrait orienter la technique, la faire 
servir uniquement au bien de l'humanité. Un exemple dramatique — 
combien dramatique! — est de voir l’échec de la révolte, peut-on-dire, 
d’un homme comme Einstein contre le monde technicien. Tout ce que, 
dans les derniéres années de sa vie, Einstein a pu dire, n’a eu stricte- 
ment aucun écho; si, cela a eu de l’écho parmi les spirituels, parmi 
les moralistes, parmi les gens que la question intéresse, c’est-a-dire 
ceux qui précisément n'y peuvent rien. Mais, en dehors de cela, on 
a considéré, dans tous les milieux sérieux, que Einstein, 4 ce moment- 
la, était livré 4 des scrupules de conscience regrettables, et que ce 
n'était certainement pas ¢a qui pourrait empécher la continuation du 
progres. 

Dés lors, quand on nous dit: il faut orienter la technique vers le bien, 
je pose la question, qui va l’orienter? Et je ne vois personne. Et puis, 
ce bien; qui va dire quel est ce bien? La encore, il y a des spécialistes 
du bien: il y a les théologiens, il y a les moralistes; mais ce sont précisé- 
ment ceux que l’on n’écoute pas. Ce sont précisément ceux dont l’auto- 
rité est contestée dans toute une part de l'univers, et, dans cette part 
de l'univers, il y a une autre conception du bien de I’homme, une con- 
ception, par exemple, marxiste du bien de I’'homme, que, pour une 
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grande partie, nous n’acceptons pas facilement. Par conséquent, si 
nous ne nous entendons pas non plus sur le bien, comment orienterons- 
nous la technique vers le bien? 

Il semble qu'il y ait pour certains une lueur d’espoir dans le dévelop- 
pement de ce que l'on appelle les sciences humaines. C’est-a-dire ces 
sciences qui, considérant que l'homme en est a son stade préhistorique, 
vont essayer de le faire évoluer intellectuellement, moralement, psycho- 
logiquement, pour |’élever au niveau des instruments qu'il a en mains. 
On se rend trés bien compte que l'homme n’est pas capable, mainte- 
nant, de dominer les instruments, mais si, aprés tout, par un certain 
nombre de moyens que !’on étudie, si on arrivait a attribuer 4 l'homme 
ce supplément d’ame, que Bergson souhaitait, peut-étre l‘homme devien- 
drait-il assez grand pour dominer, 4 ce moment-la, la technique. 

Mais ce qui m’inquiéte alors, maintenant, c’est d’étudier, moi-méme, 
ces sciences humaines. Et je m’apercois qu’en définitive, en quoi con- 
sistent-elles? Elles consistent justement en un certain nombre de mani- 
pulations techniques de l’individu, en vue d’obtenir une plus grande 
efficacité de cet individu, en vue de l’adapter mieux; et de l’adapter 
mieux a quoi? Au monde technique dans lequel il se trouve. Si bien 
que je ne vois nullement par 14 une solution. Je vois simplement la 
possibilité que l'homme, retravaillé par les sciences humaines, se trouve 
en plein accord avec le milieu technique, n'y éprouve plus de géne, 
ne ressente plus la question que nous nous posons ensemble. 

Il me semble donc impossible de dire que l'on puisse espérer con- 
struire une civilisation sur un fondement technique. Mais alors nous 
arrivons a un deuxiéme aspect du probléme, 4 une deuxiéme question: 
peut-étre la technique arriverait-elle 4 construire elle-méme une civili- 
sation neuve, une civilisation technicienne. Vous voyez par conséquent 
la différence: dans la premiére hypothése je pensais 4 la possibilité, 
pour l'homme, de construire sur le fondement de la technique une civili- 
sation humaine; maintenant, je me demande, avec beaucoup, si la tech- 
nique n’aboutirait pas 4 créer un type neuf de civilisation, qui serait 
une civilisation technicienne, entiérement formée et dominée par la tech- 
nique. La question, en définitive, est de savoir s'il s’agira encore d'une 
civilisation. Indiscutablement nous pourrons avoir une société techni- 
cienne; le probléme est de savoir s'il s’agira d'une civilisation. 

Il est indiscutable que la technique apporte des éléments parfaitement 
positifs. I] n’est bien entendu pas dans mon esprit de nier les valeurs 
excellentes de la technique. Que la technique nous apporte une certaine 
facilité de vie, que la technique nous apporte une sécurité, qu'elle ap- 
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porte avec elle les promesses d’une nourriture pour l'ensemble des 
hommes, ce qui est bien important; qu'elle donne a tous des garanties 
de vie, c'est évident; que la longévité moyenne ait augmenté, vous 
le savez, c’est un des grands triomphes du monde technique. Tout cela 
n'est pas négligeable. Que la technique aboutisse 4 créer une sorte de 
collectivité mondiale, une solidarité (une solidarité mécanique, une 
solidarité involontaire entre les hommes), qu'elle multiplie les relations 
et les échanges, bien entendu, il n'est pas question de nier tout cela. 
Ce sont des évidences. Il n’est pas nécessaire d’insister, nous le savons 
parfaitement bien. Et nous pourrions peut-étre alors penser a une civili- 
sation mondiale (mondiale parce que technicienne et que la technique 
est toujours la méme partout) caractérisée au fond par de nouvelles 
valeurs qui seraient des valeurs d’hygiéne, des valeurs de confort, car 
au fond c'est en définitive & peu prés tout ce que la technique nous 
apporte, hygiéne et confort. Mais il faut déja que nous apercevions 
le point d’interrogation que nous devons garder au fond de nous-mémes: 
c'est que si la technique résout ces problémes-la, elle met en ceuvre la 
totalité des forces de l'homme, et demande 4 l'homme des sacrifices 
immenses pour arriver a ce double résultat d’hygiéne et de confort. 
La technique ne résout en définitive aucun des problémes fondamen- 
taux de l'homme. 

Et méme dans ces domaines restreints ot elle réussit parfaitement, 
il faut nous rendre compte que la technique présente quelques faiblesses, 
que l’on n’accepte pas souvent. Tout d’abord, il faut se rappeler que 
tout progrés technique se paie, et vous savez la formule anglaise, que 
j aime bien et qui est bien significative: ,on n'a rien pour rien, et pas 
grand-chose pour un penny’’. En réalité, si nous avons beaucoup du 
fait de la technique, il ne faut pas croire que cela ne nous coiite rien. 
Non seulement nous sommes appelés a payer en travail, 4 payer en 
effort, 4 payer en intelligence, mais bien plus, ce que le plus souvent 
la technique nous fait gagner dans un certain sens, elle nous le fait 
perdre dans un autre domaine. Prenons simplement, au niveau de la 
machine, actuellement, le double élément indiscutable: la machine 
économise des efforts musculaires considérables, mais demande des 
dépenses nerveuses de plus en plus grandes. De méme, plus les tech- 
niques d’administration se perfectionnent positivement et plus, de 
facon corrélative, se développement les techniques policiéres; les deux 
choses vont ensemble et ne peuvent pas étre séparées. Il faudrait 
prendre d’innombrables exemples pour mieux éclairer tout ceci. Trés 
schématiquement, disons que tout ce que la technique nous fait gagner 
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dans un certain domaine, elle nous le fait perdre dans un autre domaine. 

Mais en outre, on peut dire que plus elle se développe, et plus la 
technique souléve de problémes, et l'on a méme l'impression qu'elle 
souléve des problémes plus considérables que ceux qu'elle résout. 
Pensons par exemple, 4 ce fait si souvent négligé, qu’en définitive c'est 
le progrés de la machine 4 vapeur qui provoque la création du prolé- 
tariat; il n'y a pas de prolétariat industriel avant la machine a vapeur. 
Dés lors, si l'on ne regarde que l'aspect ,,production’’ de la question (le 
progrés de la technique industrielle, le développement de la production, 
etc.), on peut se glorifier, et l'on peut dire: on est en train de résoudre, 
effectivement, un des problémes importants de la vie de l'homme — 
donner a tous de quoi se vétir, se nourrir, etc. Mais en méme temps il 
faut regarder l'ensemble de la situation. Et 4 ce moment-la on s’apercoit 
que tout progrés technique déclanche dans un autre domaine, dans un 
autre secteur, des difficultés, des questions nouvelles, qui sont en défi- 
nitive 4 premiére vue insolubles. Nous n’avons pas encore résolu le 
probléme du prolétariat. Parmi les questions urgentes, briilantes, de 
notre société, pensons que le développement de la médecine produit la 
surpopulation de notre globe, c’est-a-dire, le probléme le plus difficile 
gue l’humanité a jamais rencontré, et on ne voit pas le commencement 
d'une solution possible. Dés lors il est admirable de considérer ce pro- 
grés médical, il est admirable de l’appliquer, et de sauver des vies 
humaines, c’est indiscutable, mais il ne faut pas négliger la contrepartie, 
il ne faut pas négliger l'autre probléme. 

Tout le monde, en ce moment, s’enthousiasme, dans un autre domaine, 
pour l’automation. Bien entendu. Vision admirable d'une société ou 
homme ne travaillera plus, ot l’homme regardera tout se faire, et ot 
il n’y aura plus qu’a pousser quelques boutons; c’est une vision absolu- 
ment paradisiaque. Seulement, entre le paradis ou l’automation sera 
appliquée, et notre situation actuelle, il y a malheureusement une période 
transitoire qui semble, au dire des économistes et d'un certain nombre 
de techniciens, se rapprocher passablement du Jugement dernier. C’est- 
a-dire qu’en réalité on s’apercoit de plus en plus que l’application de 
l’‘automation va entrainer des troubles, aux points de vue économique 
et social, tellement profonds, qu'il n'y a, semble-t-il, aucun régime, y 
compris l’U.R.S.S. (les économistes soviétiques eux-mémes admettent 
que l'économie soviétique ne serait pas capable, en ce moment, de 
développer l'emploi de l’automation), aucun systéme économique qui 
puisse absorber ce progrés. Alors, ou bien on va décider d’arréter 
(ce n'est presque pas imaginable) ou bien on va appliquer l’automation 
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dans un nombre d’industries croissant, et il y aura davantage de diffi- 
cultés dans le domaine économique et social. 

Nous sommes trés loin de la possibilité de créer une civilisation 
technicienne équilibrée, une civilisation qui pourrait se développer 
harmonieusement. Et dans le domaine de la vie spirituelle et de la 
culture, nous sommes alors en présence de questions encore plus graves. 
Il faut écarter d’abord un malentendu fondamental. Beaucoup de tech- 
nologues traitent la question trés simplement: plus homme aura un 
niveau de vie élevé, plus il sera susceptible de vie intellectuelle et 
spirituelle; plus l‘homme sera dégagé de la matiére par la technique, 
plus il sera libre pour l’exercice de la vie spirituelle qui ne peut pas, 
disent toujours les technologues, se développer sur un niveau de vie 
trop restreint, trop arriéré (sous-entendu: jusqu’a 1950 l’'humanité n’a 
jamais connu de vie spirituelle ni intellectuelle). 

Or, ce qui me frappe beaucoup, c’est que cela c’est l’avis des tech- 
nologues. Mais lorsque je me référe 4 certains hommes qui semblent 
avoir eu un certain sens de ce que c’était que la vie spirituelle, ils me 
disent unanimement le contraire. Lorsque je pense 4 Esaie, ou lorsque 
je pense a Bouddha, ou lorsque je pense a Jésus (que je prends ici 
simplement sous son aspect — si vous voulez — humain), ils ne me disent 
nullement que c’est a partir d’un niveau de vie plus élevé que la vie 
spirituelle se développe, au contraire. Au contraire, il semble que ce 
soit bien a partir d’un niveau de vie assez bas. Comme nous le trouvons 
dans le Livre des Proverbes: ,,Préserve-moi de la richesse, et préserve- 
moi de l’extréme misére, car dans la richesse je T’oublierai, et dans la 
misére j attenterai 4 mon prochain’’. C’est la que se trouve précisément 
le point que les technologues ne connaissent pas. Lorsqu’ils nous disent: 
c'est 4 partir d'un niveau de vie élevé que la vie spirituelle va se déve- 
lopper, cela ne veut dire qu'une chose, hélas, c'est que les technologues 
ne savent pas de quoi ils parlent, ne savent pas ce que c’est que la vie 
spirituelle. 

De méme, parmi beaucoup d’intellectuels nous rencontrons I'affir- 
mation que, grace aux moyens de communication de masse, grace a 
la télévision, par exemple, on arrivera a répandre la culture, cultiver 
les masses. Trés fréquemment, on appelle la télévision l’université popu- 
laire. L’exemple de cette culture, nous le connaissons bien (je pense 
gue c'est en Hollande comme chez nous); ce sont les mémes petits jeux 
que l'on trouve a la télévision: les questions de ,,quitte-ou-double”’. 
Crest cela la culture a la télévision, et celui qui saura répondre A toutes 
les questions les plus saugrenues, c’est celui-la qui est cultivé. Ce que 


80 


Technique et civilisation 


l'on appelle en réalité la culture, ici, c’est une masse de connaissance 
incohérente, incoordonnée; ce sont des choses mal classées; sans aucune 
structuration intellectuelle, enregistrées avec une passivité totale. La 
télévision est un des éléments les plus importants de passivité intel- 
lectuelle, avec une désinsertion extraordinaire du réel. La culture, telle 
qu'on la présente a la télévision, n’a rien a faire avec la vie de l'homme. 
Or la culture, si elle n'est pas intégrée dans un ensemble humain, si elle 
n'est pas en prise directe avec le monde social et avec le monde éco- 
nomique, elle n'est rien. Si elle n’est qu’érudition pure, elle n'est rien. 
Nous trouvons 1a confusion entre culture et exercice de mémoire, 
c'est-a-dire l’erreur la plus dangereuse, nous trouvons sous le nom de 
culture quelque chose qui n'est qu'une distraction, qu'un luxe, qu’un 
supplément, qu'un loisir. Or, la culture n’est pas cela. La culture, c’est 
le pivot central d'une civilisation. Et qu’est-ce que cela veut dire, alors, 
lorsque les technologues nous disent que, ultérieurement, grace aux 
mass media of communication, on arrivera a développer la culture? 
Cela veut dire, trés exactement, qu’ils ne savent pas, non plus, de 
quoi ils parlent, qu'ils ne savent pas ce que c’est que la culture. 
Ainsi, ce sont, vous le voyez, les notions de base mémes de ce qui 
constitue, me semble-t-il, une civilisation, qui se trouvent éliminées 
par le moyen du développement technique. Et je voudrais alors sou- 
ligner, en synthétisant un peu tout ce que je viens de dire, les contra- 
dictions, décisives, radicales, qu'il y a entre les possibilités d'une civili- 
sation et le développement de la technique. Le monde technique, c'est 
le monde des choses; par la technique, vous agissez sur les choses. 
Tout est fait, dans le monde de la technique, par rapport aux choses, 
et la valeur supréme, l’autorité supréme d’un monde technique, c'est 
le fait. Lorsque nous discutons, entre intellectuels et technologues, 
entre moralistes et techniciens, le technicien a toujours un recours, c'est 
de vous opposer le fait. Et quand il vous a dit: ,,le fait, c’est ga,” vous 
n’avez plus rien a dire. C’est-a-dire que nous sommes bien ramenés au 
monde des choses, et lorsque la technique s'intéresse a l'homme, elle 
le traite, lui aussi, comme une chose. Suivant un terme qui n’est pas beau 
du tout, mais qui exprime bien ce qu'il veut dire, en France on dit 
fréquemment que l’application des techniques 4 l'homme réifie Ihomme 
(de ,,res”, la chose). On le transforme en chose. Et nous nous écartons 
alors par conséquent de plus en plus d'une société ot l’‘homme serait 
considéré comme étant une valeur en lui-méme. Nous le subordonnons 
a un certain nombre de régles, d'impératifs, de décisions techniques, 
bien sir, pour son bonheur, pour son bien-étre, mais d’une fagon ex- 
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trémement dangereuse. Je crois qu'une société technicienne est, par 
essence, une société anti-humaniste, et qu'il y a une contradiction totale 
entre l’excellence humaine et la perfection technique. 

La perfection technique vise forcément au quantitatif. La perfection 
technique vise forcément au mesurable, et l’excellence de l'homme vise 
a l'incommensurable, et l’on ne peut certainement pas atteindre I'in- 
commensurable par le mesurable. On ne peut certainement pas atteindre 
l’excellence de l'homme par le perfectionnement quantitatif du tech- 
nique. 

Une deuxiéme contradiction réside en ceci: il s’agit dans la société 
technicienne d'une société de moyens et d’une société de puissance. 
Nous augmentons chaque jour notre puissance. Le pouvoir de l'homme 
tend a devenir absolu, sur le monde, sur les hommes. Or, quand le 
pouvoir de l'homme devient absolu, les valeurs se dissipent, les valeurs 
se dissolvent; les frontiéres entre le bien et le mal, entre le juste et 
l'injuste disparaissent lorsque l'on est en présence d’un pouvoir 
absolu. Prenons l’exemple trés simple de l’Etat absolu. Quand nous 
sommes en présence d'un régime totalitaire et autoritaire, il n’y a plus 
de bien et de mal, en face de cet Etat, il n’y a plus de juste et d'injuste. 
Les frontiéres disparaissent quand le pouvoir est absolu. Et cette ex- 
périence que nous avons faite, dans les états absolus, c’est exactement 
la méme dans le monde de la technique. La ot le pouvoir technique 
tend a devenir un pouvoir total, la non plus il n’y a plus de distinction 
entre juste et injuste, entre bien et mal. En présence de la possibilité 
pour l'homme de tout faire, il n’a plus de jugement éthique a exercer. 

Et il y a une troisiéme contradiction, et derniére. C’est que la tech- 
nigue ne produit jamais pour l’homme une liberté, car la technique est 
toujours impérative. Il est faux que, par la technique, l‘homme devienne 
libre. Il est libéré d’un certain nombre de poids qui pesaient sur lui, 
autrefois. C’est vrai. Mais il est soumis a des impératifs de plus en 
plus stricts et de plus en plus rigoureux. Et cette technique se déve- 
loppe en face de l'homme, sans que nous l’ayons en mains, sans que 
nous la maitrisions. Elle se développe avec une espéce de puissance 
d’accroissement interne, avec une autonomie, comme je le disais tout 
a l'heure. Elle se présente véritablement (la formule n'est pas de moi), 
comme notre Destin. Le Destin au sens grec, l’anagké, la fatalité. 
Elle se développe avec une force que seule, autrefois, on reconnaissait 
au Destin. 

Et voici alors le dernier mot qui me reste 4 vous dire. Tout a l'heure, 
lorsque j évoquais bien briévement l’esquisse de ce que j’appelais les 
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aspects d’une civilisation humaine, je vous disais qu’en définitive ce 
qui est la vérité de l'homme consiste 4 surmonter les fatalités, surmonter 
le destin, et que, s’il y a une grandeur de l'homme au travers de l'his- 
toire, c'est précisément cette capacité pour l'homme de se dresser en 
face de ce qui apparait comme inéluctable, et d’affirmer en face de 
cela, et parce que c'est inéluctable, sa liberté. Toute civilisation a 
toujours été le fruit d’une victoire sur une fatalité. Soit une fatalité 
économique, ou une fatalité géographique, et bien souvent, c’est juste- 
ment pour répondre a une fatalité de cet ordre, pour répondre a un 
volcan, ou pour répondre a une famine, qu’en définitive l'homme a 
construit une civilisation. Et je dirais alors qu’il me semble aujourd’hui 
que nous avons justement affaire 4 une fatalité d'un nouveau genre. 
Ce n'est plus la famine, ce nest plus la nature, ce n'est plus — méme 
presque plus — la guerre, qui est notre fatalité, notre fatalité, c’est la 
technique, et nous sommes affrontés a ce probléme-la. 

Il ne peut donc pas y avoir, je le disais tout le long de cet exposé, 
une civilisation sur le fondement de la technique, et encore moins une 
civilisation technicienne. Mais peut-étre sommes-nous appelés 4 rem- 
porter une victoire sur le monde technique, a redécouvrir une certaine 
liberté de l'homme, en face de la technique. Bien entendu il ne s’agit 
pas d’une négation de la technique. Loin de moi l'idée de nous ren- 
voyer au moyen 4ge. Il ne s’agit pas de prétendre maitriser la tech- 
nique — l'homme qui se heurtait 4 la nature, qui voyait en elle la face de 
son Destin, l'homme qui se heurtait a l’invasion de la forét, ne considérait 
pas la forét comme un ennemiy, il ne prétendait ni la maitriser ni la nier, 
il s’agissait de la surmonter en définitive. Et nous sommes alors appelés 
a un combat plus subtil, car c’est dans une grande mesure un combat 
spirituel. Nous sommes appelés 4 démythiser la technique, a lui enlever 
son masque, a lui enlever son masque de bienfaiteur de l’humanité, de 
moteur du progrés, d’avenue qui nous ouvrit les lendemains qui chan- 
tent. Nous avons a lui enlever tout ce mythe qui l’entoure. Nous avons 
a dissiper l’illusion que l'homme sera heureux, libre, juste et bon, 
grace 4 la technique. Et nous avons a affronter une fois de plus le Destin 
sous son visage de la technique. Et par cette distance a prendre, en 
face de la technique, par cette prise de conscience de ce qu'elle est en 
réalité, et puis peut-étre, — peut-étre! — par cette victoire que nous 
serions amenés lentement, et un par un, a remporter sur ce monde 
technicien, nous pourrions alors établir la possibilité d’une civilisation 
humaine. La possibilité, parce que nous aurions une fois de plus affirmé 
la liberté de l'homme en face de son destin. 
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Mais alors je crois que ce nest possible que si nous avons un 
principe de vie et un principe de réflexion externes au monde tech- 
nicien. La technique englobe la totalité des activités de l'homme. 
I] faut que nous arrivions 4 nous référer 4 une puissance qui ne 
soit pas englobée dans le monde technique, qui ne puisse pas étre 
intégrée a la technique, que nous puissions nous référer a une puissance 
au sens vrai du terme, qui nous offre une possibilité d’action non 
technique, et qui nous offre une possibilité d’efficacité humaine non 
technicienne. Par conséquent, lorsque je définis les possibilités d'une 
civilisation de cet ordre, intégrant la technique, lorsque je dis que cette 
civilisation ne peut se construire qu’a condition que l‘homme se référe 
a quelque chose qui ne serait pas dominé et possédé par la technique, 
je suis obligé de me référer nécessairement (et ce n'est pas de l’apo- 
logétique) a la seule grandeur que Ja technique ne puisse pas intégrer, 
c'est-a-dire, en définitive, Dieu. 


J'ai dit. 
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PAR 


L. POUYANNE 
(Bordeaux ) 


Quand j'ai pensé pouvoir vous parler des conditions de l’exercice 
de la médecine, en France, et de la Médecine de la personne, je ne 
pensais pas que le sujet que j'évoquerais devant vous serait d'une 
trés brilante actualité, et spécialement pour vous, Hollandais d’Am-~- 
sterdam, ou a la fin du mois d’Octobre, une conférence réunissait les 
dirigeants des mouvements syndicaux médicaux des six pays intéressés 
par le traité de Rome, |’'Allemagne, I'Italie, le Benelux et la France. 
Cette conférence était provoquée par le souci d’informer chacun des 
conditions de l’exercice de la médecine dans ces pays, en vue de 
lharmonisation éventuelle et future de ces conditions d’exercice, puis- 
que, vous le savez peut-étre, le traité de Rome comporte que dans 
l'avenir de ce que sera cette Europe, il y aura une libre circulation des 
hommes et des idées; par conséquent il est permis de penser que le 
médecin qui a pris son diplbme 4 Amsterdam, pourra, s'il le désire, 
venir exercer en Italie ou en France et réciproquement. 

Or, les habitudes médicales sont différentes, et pourtant, au-~dessus 
d'elles, la médecine est quelque chose d’universel; et j'ai pensé qu'il ne 
serait pas sans intérét pour vous, de savoir comment en France, pour 
les médecins, les choses se sont passées autrefois, se passent aujour- 
d’hui, et comment nous pouvons penser, espérer, ou craindre, qu’elles 
se passeront demain. Ceci ne concerne plus uniquement les Francais 
de demain, mais tous les médecins européens et surtout les étudiants. 

Or, vous savez que l’évolution de la médecine tend, dans tous les 
pays, vers des formes, des modalités de plus en plus collectives. Le 
caractére de la médecine d’aujourd’hui, et plus encore celui de la 
médecine de demain, est de devenir non plus un service individuel, 
personnel, mais un service social. Et précisément, au cours de notre 
récente rencontre de Bad Boll, je crois que mon ami le Professeur 
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Lindeboom a di étre frappé, comme moi-méme, de voir combien toutes 
nos discussions qui s’orientaient autour du probléme du travail, étaient 
dominées par le fait social. La médecine tend a devenir de plus en plus 
quelque chose de collectif, assurée par des collectivites, pour des col- 
lectivités. En accentuant ainsi l'importance des problémes de I’hygiéne, 
de la prévention, par rapport 4 ceux de la thérapeutique, que nous 
appelons, nous, dans le langage courant, la médecine, nous faisons 
valoir encore ce caractére collectif que tend a prendre la pratique 
médicale. Or, le Professeur Lindeboom vient de vous le dire, nous 
sommes certainement quelques-uns, peut-étre méme trés nombreux, non 
seulement en France mais dans le monde entier, a étre intimement per- 
suadés que le caractére personnel doit toujours dominer l’exercice de 
la médecine; que l’acte médical doit en fin de compte toujours étre 
exercé par une personne responsable vis-a-vis d'une personne souf- 
frante, et non pas par une équipe anonyme vis-a-vis d'une collectivité 
quelconque. C’est la un probléme angoissant qui se pose a nous, et 
nous allons voir que ce probléme n’est méme pas un probléme de 
demain: c’est déja un probléme d’aujourd’hui. 

Si nous voulions résumer, dans une formule qui a connu un grand 
succés en France, le caractére personnel de cette médecine individuelle, 
de cette ,,vraie’” médecine, nous dirions, comme l’a dit un homme 
éminent, disparu aujourd’hui et qui a été le fondateur, immédiatement 
aprés la guerre, de l’'Ordre des médecins, en France, le Professeur 
Portes, que l’acte médical représente ,,la rencontre d’une confiance avec 
une conscience’. Une confiance: la confiance du malade qui arrive prét 
a accepter la décision que lui proposera le médecin. Une conscience: 
celle du médecin qui, précisément, ne peut avoir d’autorité vis-a-vis 
de son malade que dans la mesure ot il est une conscience. 

Je vais vous lire, ici, quelques phrases empruntées 4 Paul Tournier, 
puisque nous nous réclamons de l’enseignement et des principes qu'il a 
posés d’une facgon assez éclatante (peut-étre que quelques-uns d’entre 
vous ont lu la Médecine de la Personne, de Paul Tournier; s’ils ne l’ont 
pas fait, il faut qu’ils le fassent pour bien comprendre ce qui est l’esprit 
de ce mouvement). Ce passage me parait trés bien résumer I'esprit méme, 
non pas de cette doctrine, — la médecine de la personne n’est pas une 
doctrine — mais de cette attitude médicale... ,,Cette lésion, dit-il, 
cette lésion qu'on voit a la radiographie, elle plait a l’esprit, car elle 
»a la simplicité péremptoire des faits matériels, mais elle n'est peut- 
,étre pas le facteur le plus décisif pour le pronostic, car une maladie 
»nest jamais tout a fait localisée. L’homme est une unité indissoluble. 
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,»,loutes les fonctions de la vie retentissent sur le tout. Ce tout, c'est 
»la personne. On ne l’atteint pas seulement en juxtaposant tous les 
documents recueillis sur un malade, ce n’est pas le dossier du malade 
»gui constitue la personne du malade, mais bien plus en établissant 
»avec lui un contact personnel. Celui-ci est donc tout aussi important 
pour le médecin lui-méme, pour l’accomplissement de sa tache. Dans 
cette perspective, il y a un véritable échange entre le malade et son 
,»médecin, échange dans lequel le malade apporte presque autant a 
son médecin, que le médecin apporte 4 son malade”’. 

Or, examinons maintenant les conditions de l’exercice de la médecine 
en France. Quelles sont ces caractéristiques? Si vous le voulez bien 
nous distinguerons trois périodes: le passé, le présent, l’avenir. 


* Ox 
* 


Dans le passé, on pourrait dire que ce qui a fait le caractére essentiel 
de l’exercice de la médecine en France, c’est la liberté; si l’on est mal- 
veillant, on dira: c'est l’anarchie. Pas totale, cependant: pour exercer 
la médecine, 4 l’inverse peut-étre de ce qui se passe dans d’autres pays, 
il faut avoir un dipléme délivré par l’Etat. Mais a partir de ce moment, 
dans le passé, c’est-a-dire jusqu’au début de ce siécle, une fois acquis 
le dipléme, la liberté était totale: le médecin se fixe ow il veut, exerce 
comme il veut, et seules les régles de la concurrence, mais aussi, celles 
de l’honneur professionnel, qui étaient hautement considérées a cette 
époque, sont les limites de sa fonction. Le médecin est indépendant; il 
est libre, et il appuie cette liberté sur ce que l'on a appelé les quatre 
piliers de la charte médicale, c’est-a-dire: 1° libre choix du médecin par 
les malades, la possibilité pour le malade de choisir tel médecin qui lui 
convient. — 2° le secret professionnel médical absolu, c'est-a-dire le 
droit pour le médecin de ne rendre compte a quiconque, méme aux 
autorités légales, de son action et de ce qu'il a appris dans l’exercice 
de sa profession. — 3° liberté totale des prescriptions, c'est-a-dire pos- 
sibilité pour le possesseur du dipléme de docteur en médecine de con- 
duire comme il l’entend sa thérapeutique; le dipl6me donne le droit de 
tout faire, aussi bien une opération sur le cerveau qu’une analyse de 
laboratoire; le 4iéme fondement de la charte étant le principe de l’entente 
directe du malade et du médecin en ce qui concerne le probléme de la 
rémunération du médecin, c’est-a-dire la possibilité, pour le médecin, 
de fixer lui-méme, a sa guise sans autre limitation que celle de la con- 
currence ou celle de sa propre conscience, les honoraires qu'il entend 


demander au malade. 


87 


L’exercice de la médecine en France et la Médecine de la personne 


Vous voyez le caractére aujourd’hui anachronique, dépassé, moyen- 
ageux presque, de ces quatre principes qui constituent ce qu'on appelle 
la charte médicale francaise. On peut dire qu’ils étaient intégralement 
respectés jusqu’en 1898, jusqu’a la fin du siécle dernier. De 1898 date 
la premiére loi sociale intéressant la médecine: la loi sur les accidents 
du travail. Et a partir de ce moment, nous assistons au phénoméne 
social qui vient grignoter, ronger, saper le phénoméne individuel; nous 
voyons peu a peu la société, l’Etat, imposer ses lois, ses nécessités, 
souvent trés légitimes, ses impératifs, et, peu 4 peu, ruiner, subreptice- 
ment, par petits coups, l’édifice de cette charte de totale liberté. 

La loi sur les accidents du travail, pour ne citer qu'elle, apportait 
la premiére entorse a la charte médicale, puisque le certificat médical 
qu'il faut bien établir pour un accidenté, est une violation du secret; 
ce certificat va circuler dans des administrations qui n’ont rien de 
médical, et qui par conséquent vont connaitre la nature du cas du 
malade. Violation de la charte médicale, puisque les honoraires ne sont 
plus librement débattus, mais fixés par un tarif qui remunérera le méde- 
cin de son travail, d’ailleurs sans méme que le malade intervienne dans 
cette rémunération (cela se passera entre compagnie d’assurances et 
médecin). Et ainsi, la charte est déja sournoisement minée, parce que, 
dans les principes on admet bien que le secret médical est respecté, 
puisque l’on ne remet le certificat qu’au blessé lui-méme (a partir de 
ce moment il devient libre d’en faire ce qu'il veut): c'est un artifice, 
c'est un faux semblant; on admet que, l’entente directe est respectée 
parce que, théoriquement, le médecin peut demander au responsable, 
c'est-a-dire au patron du blessé, a la compagnie d’assurances qui se 
substitue a lui, les honoraires qu'il lui plait; mais pratiquement ces 
honoraires sont fixés ,,ne varietur’’ et il n'est pas question de demander 
des tarifs différents de ceux qui sont officiellement prescrits. Par con- 
séquent, comme trés souvent en politique, les principes sont saufs, mais 
la pratique différe. Je ne porte pas un jugement, je vous expose sim- 
plements les faits. Je ne vous dis pas que la charte médicale était quelque- 
chose de merveilleux, et que c’est un crime de l’avoir laissé peu a peu 
se dissoudre; je ne vous dis pas non plus que cette charte médicale 
était quelque chose de monstrueux et que c’est vraiment un bienfait 
social de la détruire. Je vous l’expose simplement telle qu'elle était 
donc jusqu’a la fin du XIXe siécle, l’'age d’or, si l'on peut dire, de 
la médecine de la personne, l’age ou il n’était pas besoin de parler de 
la médecine de la personne, parce qu’au fond il n’y avait que celle-la 
qui existait, parce qu'il existait un rapport de confiance et d’amitié 
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généralement méme, entre une clientéle stable, qu'elle soit rurale ou 
qu'elle soit urbaine, et son médecin, le médecin de famille, quelquefois 
depuis plusieurs générations dans la famille, confident de la famille, 
connaissant tous les tenants et aboutissants, et qui par cela méme 
faisait, sans qu’il soit méme nécessaire de définir la chose, une véritable 
médecine de la personne. 

Ce médecin frangais du siécle dernier, c’était un homme instruit du 
passé, des alliances, de l'histoire du malade, de sa famille; il était 
formé par une culture essentiellement littéraire et humaniste. C’était 
un homme qui avait fait ,,ses humanités’; on ne concevait pas qu'on 
pit entrer dans les études de médecine sans avoir fait du grec, du 
latin, et avoir une trés solide culture générale et philosophique. Foin 
des mathématiques, foin des sciences, cela n’avait rien a voir avec la 
médecine de cette époque-la. I] comprenait, il connaissait les ressorts 
secrets de beaucoup de ces états pathologiques qui troublent actuelle- 
ment tellement les psychanalystes, les psychologues, les psychiatres 
de tout rang, et il n’avait pas besoin de la psychanalyse moderne pour 
savoir que sous un ulcére de l’estomac, sous des aigreurs d’estomac, 
sous une poussée d’hypertension, se cachait souvent un état psycho- 
logique ou un état moral qu'il aidait parfaitement le malade a dénouer 
plus vite. Il se méfiait des techniques, il pensait que le simple coup d’ceil 
jeté sur un crachoir valait autant qu’un examen au microscope. Bien 
sir; il avait tort. Il croyait que de percuter un thorax c’était aussi in- 
structif que les premiéres radiographies que Réntgen faisait apparaitre. 
Bien siir il avait tort. Mais, tout de méme, on peut dire qu'il faisait pour 
cette époque une excellente médecine, et que dans la moyenne de la 
pratique médicale les Francais étaient trés bien soignés. A lui seul, ce 
praticien francais, ce médecin de campagne (évidemment il y en avait 
de bons et de mauvais comme partout) embrassait la totalité de l’art 
médical; il était a la fois l’opthalmologue, l’oto-rhinolaryngoliste, le chi- 
rurgien, méme quand il le fallait pour des opérations qui, aujourd’hui, 
ne seraient méme pas concevables réalisées ailleurs que dans un centre 
chirurgical; le médecin de campagne faisait une trachéotomie d’urgence, 
il opérait d’urgence une hernie étranglée sur la table de la cuisine. Tout 
ceci, pour vous jeunes gens, c'est absolument fantastique, mais pour 
nous, qui ne sommes pas encore trés vieux, c'est encore du vécu; je 
me souviens trés bien avoir vu dans la maison de mes parents, dans 
une petite ville du Sud-Ouest de la France, une chambre transformée 
en salle d’opération et un chirurgien venu pour opérer 1a dans cette 
chambre une mastoidite ou une appendicite, dans ma famille. Eh bien 
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évidemment, je ne pense pas que ceci, qui a di se voir aussi dans ce 
. . , . 
pays autrefois, soit guére concevable pour nos jeunes gens aujourd’hui. 


* * * 

Il y a donc une évolution, bien sir, et essayons de voir ce qui a 
succédé a lage du praticien a cette période d’anarchie totale, ou plutot 
de liberté totale, avec simplement le respect des quatre piliers de la 
charte médicale. A l'age du praticien a succédé la période actuelle. 

Je crois qu’on peut dire que c'est l’age du spécialiste. Dans le présent, 
aujourd’hui, le bouleversement apporté a l’exercice de la médecine pro- 
vient, vous le savez, d'un grand nombre de causes que je n’aurai pas 
la fatuité de prétendre analyser devant vous, d’abord parce qu’elles 
dépassent ma modeste compétence, ensuite, parce que je pense que 
vous les connaissez aussi bien que moi; il me suffira d’en énumérer 
quelques-unes. Parmi les causes qui ont bouleversé l’exercice tradition-~ 
nel de la médecine, soutenu par les quatre piliers de la charte, il y a 
d’abord la dislocation des cadres sociaux, deux guerres terribles, (évo- 
lution sociale, l’évolution industrielle, les déplacements de population 
qui ont disloqué la famille, le village, toutes les communautés. Cette 
instabilité, ces migrations, ont diminué, amenuisé le contact permanent, 
prolongé du médecin avec la famille, avec le malade. Autre cause de 
bouleversement: le succés de la technique. Ici, je m’en voudrais d’in- 
sister; vous avez entendu la conférence qu’a prononcée hier mon ami 
Ellul; mais les succés de la technique en matiére médicale tout parti- 
culiérement sont prodigieux. Depuis cinquante ans, nous vivons une 
période extraordinaire, ot la modification, le bouleversement apporté 
aux techniques médicales (elles se sont certainement beaucoup plus 
modifiées en soixante ans qu’en vingt siécles) ont conduit inévitable- 
ment a une spécialisation de plus en plus poussée, ce qui fait que la 
médecine se cloisonne, se compartimente, et que le malade se trouve 
obligé de recourir non pas 4 un médecin, mais a toute une série de 
médecins qui s’échelonnent souvent en s’ignorant les uns les autres. 
I] en résulte un manque de cohésion, un manque d’esprit de coopération, 
un manque d’esprit d’équipe, qui retentit facheusement sur l’exercice 
de la médecine. Ce mal n’est pas particulier, je pense, a la France. 

Il y a aussi le machinisme, l'intervention, salutaire parfois, mais 
redoutable aussi, de ce qui nest plus l’acte purement intellectuel et 
manuel dans la pratique médicale quotidienne, ces machines a faire 
des rayons, des ondes, qu’on utilise, quelquefois un peu a tort et a 
travers, simplement parce qu’on les a achetées, qu’on en a la possibilité; 
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il y a la une tentation permanente qui, naturellement, a partir du mo- 
ment ou elle introduit entre l’‘homme et l'homme une machine, déper- 
sonnalise totalement la médecine. 

Et puis, il y a d’autres causes, peut-étre plus graves, plus tragiques. 
Il y a la concurrence médicale. Le fait est que, si dans certaines régions 
de la France il y a un manque de médecins (naturellement dans les 
régions rurales et pauvres) il y a une pléthore de médecins dans les 
régions riches de la France, et que 1a ot existe la surabondance existe une 
concurrence malsaine, qui, inévitablement, conduit les hommes qui ne sont 
pas guidés par des régles de conscience et de notion stricte du devoir, 
vers l’avilissement, vers la facilité, vers la malhonnéteté. II n’y a pas 
de profession ot le risque de cette déviation soit plus grand que la 
profession médicale. Aucun contréle ne s’exerce, n'est possible sur 
l'acte du médecin, méme dans la médecine réglementée, régie par des 
régles théoriquement trés strictes. Il y a toujours la fissure par laquelle 
on peut introduire la facilité. Aucun tribunal professionnel ne pourra 
sanctionner efficacement ces déviations, et je pense que, la encore, ce 
nest pas propre a la France. La dichotomie, le partage clandestin des 
honoraires, les abus de thérapeutiques, les certificats de complaisance, 
cela existe partout; mais, il y a des régions, il y a des circonstances 
ou cela se développe plus qu’en d’autres, et ce sont naturellement les 
régions, les circonstances ou la concurrence est plus 4pre. Il est bien 
certain que ceci est trés mauvais pour l’exercice d’une médecine de 
la personne. 

Le champ médical est cultivé dans certains coins intensivement. 
La comédie francaise de Jules Romains, ,,Knock’’ a-t-elle été traduite 
en hollandais? Peut-étre n’est-elle pas connue de ce public de jeunes, 
car elle date déja d’une vingtaine ou d’une trentaine d’années. Jules 
Romains, a écrit une satire de la médecine, qui est devenue célébre, 
parce quelle est vraie, et qui est l'histoire du Dr. Knock. Le Dr. Knock 
est un jeune médecin plein d’entrain, d’allant, et de dynamisme, comme 
on dit, assez dénué de scrupules, qui vient s’installer dans un coin de 
la campagne francaise, 4 la place du vieux médecin traditionnel qui 
était la. Et tout de suite il bouleverse tout. Quelle est sa régle? Sa 
régle, c’est que ,,tout homme bien portant est un malade qui s’ignore’’. 
Ce malade, il suffit de le révéler 4 lui-cméme. Vous avez tous été, vous 
étes peut-étre encore, certains d’entre vous, étudiants en premiére 
année de médecine; c'est effrayant d’étre étudiant en premiére année 
de médecine: on lit le chapitre des maladies de coeur, et soudain on 
s’apercoit qu'on a une petite pointe ici; on constate sur soi-méme les 
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signes de la maladie de coeur; et pendant plusieurs soirs, plusieurs 
nuits, on en souffre; puis on va voir l’ainé, le camarade, qui se moque 
de vous, qui vous rassure, qui vous dit que tous les étudiants en 
premiére année ont connu cela: ils ont lu la description de maladies, 
et ils se sont cru atteints de cette maladie. Je me rappelle trés bien que, 
quand j’étais étudiant en premiére année, j'ai lu un jour un article sur 
l'aérophagie; le fait de déglutir de l’air, peut géner, donner des palpi- 
tations cardiaques, tout cela par la distension de l’estomac par lair 
dégluti. Le jour méme j'étais aérophage et je suis resté pendant plu- 
sieurs semaines extrémement tourmentée par mon aérophagie. Eh bien, 
le Dr. Knock, lui, au lieu de considérer comme nuisible cette tendance 
de l'homme a rechercher en lui-méme la maladie, les signes de la maladie 
qu'il croit avoir, cultive cette tendance, la fait ,,fructifier”. Il n'y a 
pas de meilleur terme. Ces gens qui se croient bien portants, il faut 
simplement leur expliquer qu’ils ne sont pas en réalité bien portants, 
réveiller la maladie qui sommeille en eux; il ne sera pas difficile de la 
trouver. Ce sera la ,,cdlite’” comme dans ce livre d’Axel Munthe qui 
s’appelle Le Livre de San Michele, un peu passé de mode lui aussi, 
mais qui a eu un énorme succés il y a une trentaine d’années. Axel 
Munthe était un médecin suédois qui s’est fixé en Italie et qui était 
un curieux mélange, d’ailleurs de candeur et de roublardise. I] a montré 
comment, aussi, on peut cultiver la matiére médicale chez un individu. 
Il n'est pas difficile de dire a quelqu’un: ,, Vous savez, votre radiographie 
m inquiéte un peu, je vois une tache, 1a”. Immédiatement vous éveillez 
l'angoisse, et quand vous éveillez l’angoisse dans un malade, vous 
créez la maladie. 

Il n’est pas difficile de faire de la médecine dans ces conditions, et 
Jules Romains, dans cette satire, qui a eu d’ailleurs un succés prodi- 
gieux, et a été jouée pendant des années en France, a, avec son in- 
telligence trés vive, mis en lumiére le mécanisme de cette ,,culture” 
de la médecine par certains praticiens peu consciencieux, et de cette 
évolution inévitable que de telles pratiques plus ou moins généralisées 
finissent par imprimer a l’exercice de la médecine. 

I] faudrait ajouter le bouleversement apporté par les lois sociales. 
Je vous ai dit que 1898, la fin du XIXe siécle, marquait le début de la 
transformation de l’exercice médical par l’apparition de la loi sur I’in- 
demnisation des accidents du travail. Mais ensuite sont venues toute 
une série d'autres lois sociales pour lesquelles et par lesquelles la 
France s'est mise au niveau, et quelquefois méme en avant, des autres 
pays dans l'aide apportée par l’organisation sociale a l'homme malade. 
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Le terme en est, provisoirement, la loi sur la Sécurité Sociale, qui 
date de 1945 et qui, actuellement, régle le probléme de l’exercice de 
la médecine en France, mais le régle provisoirement, parce que cette 
loi n’a jamais été complétement et parfaitement appliquée, qu'elle 
connait des difficultés continuelles dans les rapports entre l'Etat et 
les médecins en particulier, et que, par conséquent nous ne savons 
absolument pas ce qu'il adviendra de ces lois sociales demain, aprés- 
demain, dans l'avenir. Nous savons cependant par expérience, par 
notion d'une évolution inévitable, qu’elles seront renforcées, qu’elles 
seront prolongées, qu’elles conduiront de plus en plus a mettre sous 
leur coupe la totalité de la population, alors qu’actuellement une partie 
seulement s’y trouve assujettie. 

Et puis encore, dans ces entorses, dans ces déviations apportées aux 
éléments de la charte médicale, il y a les notions répandues dans le 
public frangais par la grande presse d'information. Je ne sais pas si 
vous avez cela en Hollande, mais la presse, en France, cherche le 
sensationnel, et elle sait trés bien que ce qui intéresse les gens ce 
sont les problémes médicaux avant tout, c'est ce qui touche a leur propre 
santé. Et la recherche du sensationnel combinée avec le souci d’ap- 
porter des informations médicales conduit aux plus dangereux abus 
et 4 la diffusion de notions incontrdélées qui faussent complétement 
l’optique du public sur les questions médicales et qui rendent beaucoup 
plus difficile l’exercice d'une saine médecine. 

Contre cette évolution qui est inéluctable, qui résulte de phénoménes 
universels, certains médecins essaient de mener une sorte de bataille 
de retardement, de combat d’arriére-garde. Leur attitude peut apparaitre 
réactionnaire, mais il faut tout de méme voir qu'elle vise beaucoup plus 
haut que la sauvegarde de quelques priviléges matériels, qu'elle vise 
précisément a la sauvegarde de cette médecine personnaliste. Vous ne 
serez pas surpris que ce soit cette période du ,,spécialisme’’ qui ait vu 
par réaction l’éclosion des travaux d'un homme comme Paul Tournier 
et ceci bien avant qu'on commence a parler de psycho-somatique 
qui est un des cétés de la question. Vous savez ce qu’est la psycho- 
somatique, précisément cette conception d’une certaine pathologie qui 
veut que les troubles d’ordre purement psychologique ou psychique 
finissent par entrainer des conséquences organiques, qui veut que 
l’ulcére de l’'estomac se développe beaucoup plus dans les périodes 
de tension angoissée de la collectivité ou des individus que dans les 
périodes d’euphorie et de calme. Et cette psychosomatique est un fait 
que tous les vieux médecins connaissaient trés bien, je vous I'ai dit 
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déja, et qui a pris en particulier en Amérique, un développement extra- 
ordinaire, parce qu'il est probable que c'est en Amérique précisément 
gue pour les raisons que je vous ai indiquées existe une évolution bien 
plus avancée qu’en Europe 4 cet égard. 

Il y a donc des tentatives pour sauver une médecine de la personne 
dans cette érosion, dans cette dégradation de la pratique médicale 
traditionnelle qui fait le caractére de l’exercice actuel de la médecine 
en France. Ces tentatives pour sauver cette médecine personnaliste 
sont d’ordre religieux et spirituel, naturellement, tout d’abord; elles 
sont aussi d’ordre administratif et officiel, ce que j appellerai de type 
américain: on parle beaucoup en France actuellement d’humaniser les 
hdpitaux, de faire un accueil cordial aux malades qui se trouvent 
admis dans l’hépital, non pas de les faire recevoir par un concierge 
débraillé, une cigarette au coin de la lévre, en balayant son couloir, 
mais par une accorte et élégante infirmiére qui leur donnera le senti- 
ment qu’ils sont bien recus, qu’ils sont bien entourés. Cela, c'est ce 
que j appellerai la maniére américaine des relations publiques; nous 
savons aussi, avec Jacques Ellul, ce qu’il faut en penser. Mais, cela veut 
dire cependant que méme en dehors des gens qui, comme notre équipe 
ou comme beaucoup d’autres mus par le souci d’ordre spirituel et moral 
de rester vraiment au contact et a l’approche de l'homme, a cété d’eux, 
les autorités officielles, l’Etat lui-méme, se préoccupent du probléme. 


a 


Et parlons maintenant, pour finir, un peu de l'avenir. Nous avons 
vu l’age du praticien, nous avons vu, nous voyons l’age du spécialiste, 
avec la perte progressive du contact entre le malade et son médecin. 
Que va @tre l’avenir, que pouvons-nous penser qu'il va étre? Quelle 
est l’évolution que, pour ma part, je considére comme inéluctable, parce 
qu'on a beau la déplorer a certains égards, on est bien obligé de la 
vivre et de la subir? Eh bien, je pense que l’age de l’avenir ce sera 
lage de l’équipe, en attendant l’age de la machine. Vraiment, toutes 
les imaginations de la science-fiction sont permises quant a la médecine 
de demain. L’astronautique n’est rien A cété de ce que pourra étre la 
médecine ,,machiniste’”’. Et il est bien certain que, pour nous, en- 
seignants, la tache est dérisoire. Nous nous usons 4 vous apprendre 
a vous, étudiants, une médecine que vous n’exercerez jamais, qui sera 
dés que vous l’aurez a peine ingurgitée, déja pour vous quelque chose 
d’aussi dépassé que pour nous la tradition de Galien, d’Avicenne ou 
d'Hippocrate. Et peut-étre les meilleurs d’entre vous se rendront-ils 
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compte que, justement, dans la tradition de Galien, d’Avicenne ou 
d’Hippocrate, il y a quelque chose qui reste toujours valable, et que 
méme dans l’age de la machine, dans la médecine de demain, dans 
celle dont vous serez les ouvriers, il y aura quand méme la nostalgie 
de quelque chose qui reste vrai dans la médecine d’hier. 

Que sont les réformes, les modifications, que l’on peut a vue humaine 
envisager en France dans l’exercice de la médecine de demain? Elles 
sont déja amorcées. Vous savez que nous vivons en France actuelle- 
ment une période qui n’est ni révolutionnaire ni réactionnaire, ni méme 
définissable, mais qui est tout de méme une période de profonds boule- 
versements des mceurs parce que, a la notion d’instabilité politique 
est en train de se substituer une notion de stabilité au moins relative 
gui nous met (qu'on la gofite ou pas) dans des conditions plus favo- 
rables pour essayer de faire des prévisions d’avenir et de voir comment 
peuvent évoluer les choses. Or, les hommes au pouvoir ont une idée 
réformiste assez nette. En particulier, pour la médecine, il se trouve que 
le pére de la réforme médicale actuellement en gestation ou en cours 
d’exécution, s’'appelle Robert Debré. Robert Debré est un professeur, 
aujourd'hui retraité, de la Faculté de Médecine de Paris, professeur 
de médecine infantile et il est le pére non seulement de la réforme 
médicale mais aussi de l’actuel chef du gouvernement frangais, Michel 
Debré. Donc le pére dans le domaine médical, le fils dans le domaine 
politique, tout ceci se tient, et l’évolution est sensiblement paralléle. 
On réforme actuellement l’'enseignement médical frangais, qui est jugé 
insuffisant, inadapté a ses fins et qui, en effet, il faut bien le dire, 
manque malheureusement ou misérablement 4 certains égards des 
moyens méme matériels nécessaires 4 son exercice. On réforme la 
pratique médicale, et de plus en plus les quatre piliers de la charte 
médicale sont rongés, sont en train de s’effondrer. Il n'y a plus de 
secret médical possible vis-a-vis d'une médecine administrative qui 
veut tout connaitre du malade, pour lui accorder le soutien dont il a 
besoin. Il n’y a plus de libre choix possible du médecin vis-a-vis d'une 
médecine qui devient d’ailleurs de plus en plus anonyme et ot les 
impératifs de topographie, si j’ose dire, sont beaucoup plus puissants 
que les impératifs sentimentaux. Il n’y a plus d’entente directe dans 
une médecine qui est tarifée, ot chaque acte a son prix sur une liste 
établie par les autorités officielles, et ou, par conséquent, il n'y a plus 
de discussion d’honoraires, ou d’accord d’honoraires, si vous voulez, 
pour éviter le mot discussion, entre le malade et son médecin. La pratique 
médicale se bouleverse. Le médecin s’apergoit qu’aprés tout, dans ces 
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conditions, ce n’est plus trés utile de chercher avec le malade ce contact, 
cette communion, cet échange, qui fait qu'il lui apporte quelque chose, 
et le médecin tend a simplifier, A organiser son travail; et nous assistons 
au développement de ce qu’on peut appeler la médecine d’équipe. 
Plusieurs médecins se groupent, et c’est l'ensemble de ces médecins 
qu'on va consulter; on ne sait pas 4 qui on aura a faire, on saura 
gu’a telle heure on aura un médecin a tel endroit, peu importe qui il 
sera. Et, évidemment, vous le voyez, nous sommes ici trés loin des 
conditions d’une véritable médecine de la personne. Et puis, il faut 
bien dire que ce regroupement en équipes, est nécessaire non seulement 
pour des motifs d’ordre économique ou social, mais pour des motifs 
puissants d’ordre technique. 

Vous savez ce que c’est que la chirurgie du cceur, vous savez que 
pour faire une opération ,,a cceur ouvert” il faut réunir des conditions 
techniques extraordinaires. Ces conditions impliquent une douzaine 
ou une quinzaine de participants qui vont effectuer l’acte médical qui 
consiste a aller fermer une communication inter-ventriculaire, par exem- 
ple. Dans cette équipe d’une quinzaine, qui peut dire qu'il a le réle 
le plus important? Est-ce que c’est le chirurgien parce qu'il manie le 
bistouri ou l’aiguille? est-ce l’anesthésiste-réanimateur, celui qui est 
chargé d’assurer la circulation extra-corporelle du sang, est-ce que 
c'est l'homme qui par les analyses qu'il effectue tout au long de l’inter- 
vention permet d’en assurer le développement? Sans doute, avec la 
défaillance de l'un seulement des membres de cette équipe, tout est 
manqué, l’opération est perdue. Il y a la une solidarité de fait qui 
donne a l’acte médical, dans ces conditions, véritablement un caractére 
anonyme, ot cela ne change pas grand-chose que l'on substitue a l'un 
des participants un autre aussi qualifié. 

Et cela c’est une évolution, gu’on le veuille ou non, qui ne peut pas 
ne pas étre considérée comme une révolution, méme sur le plan moral et 
qui modifie totalement les régles de l’activité professionnelle. Mais cela 
c'est encore des équipes, ce sont encore des groupes humains, ce sont 
encore des collectivités, dans lesquels peut se développer un certain 
esprit spirituel, un certain esprit humain. Mais demain? demain ce sera 
la machine. Vous savez qu'il existe dans certaines universités améri- 
caines déja, nous l’avons appris cet été, des ,,computeurs”’, des machines 
électroniques, des ,,cerveaux”’ électroniques, comme on dit en France, 
auxquels il suffit de poser une question donnée établie sur une liste, 
pour qu'elle donne une réponse. Certains d’entre vous ont vu, peut-étre 
de ces machines 4 l’exposition de Bruxelles par exemple, ou dans des 
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stands de démonstration de la I.B.M. On peut parfaitement concevoir, 
et on a déja réalisé, une de ces machines dans lesquelles toutes les 
questions qu'il serait possible de poser en médecine a un malade dans 
un cas déterminé, soient établies et dans lesquelles par conséquent il 
suffirait de mettre en présence le malade et sa machine, en lui disant: 
,,Voulez-vous étre assez aimable pour appuyer sur le bouton rouge, 
si c'est oui, et sur le bouton noir si c’est non”, a qui vous demandez: 
,,Avez-vous mal a la téte? Avez-vous des bourdonnements dans I'oreille 
etc... et au bout d’un certain nombre de pressions sur des boutons, 
vous appuyez un dernier bouton et vous recevez une fiche ou il y a 
écrit: hypertension artérielle. Ne riez pas, cela existe et probablement 
vous en verrez bien d'autres. Vous savez que les chirurgiens essaient 
de plus en plus de mettre au point des machines qui font leur travail. 
Aprés tout, il y a trés longtemps que les ménagéres cousent leurs 
ourlets avec des machines 4 coudre, et on ne voit vraiment pas pour- 
quoi le chirurgien se fatigue a coudre les intestins ou les vaisseaux a 
la main. Rassurez-vous, il existe déja des machines a faire les sutures 
artérielles. 

Alors, 4 partir du moment ou l’acte dépend d’une machine et non 
plus du tout de I‘homme, puisque l"homme qui presse le bouton de la 
machine peut étre vraiment n’importe qui, on commence a étre saisi 
de vertige, puisqu’on se dit: ot est la limite? A partir de quel moment, 
la médecine de la personne n’est-elle plus possible? Et jusqu’a quel 
moment reste-t-elle encore une vérité? 

Eh bien, je ne peux pas terminer une telle causerie sur une note 
totalement pessimiste. Je crois, je crois de toute mon Ame, véritablement 
de toute ma conviction, que ce stade ne sera vraiment jamais atteint; 
devant l'homme qui souffre, devant l‘homme qui veut apporter son 
soulagement a lhomme qui souffre, il y aura quand méme toujours 
la petite porte qui s’ouvrira sur le contact personnel. Qu’il soit praticien, 
qu'il soit consultant, qu'il soit spécialiste, qu'il soit chirurgien, qu'il 
soit tout ce que vous voudrez, le médecin aura toujours, s'il le veut, 
la possibilité de rester un homme vis-a-vis d’un homme. Un chirurgien 
qui n’aurait aucune technique, qui opérerait mal, vous savez trés bien 
que ce n'est pas un bon chirurgien; il n'y a pas de bon chirurgien sans 
bonne technique; mais un chirurgien qui est un opérateur merveilleux, 
mais qui n’est que cela, qui est incapable de juger le cas, de choisir 
l'indication, de suivre son malade avec attention et avec amour, vous 
savez trés bien aussi qu’on ne se confie pas a lui. 

En réalité, dans la confiance qui va a la rencontre d’une conscience, 
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pour rappeler la formule du Professeur Portes, que je vous citais au 
début, il faut qu'il y ait le sentiment d’un équilibre humain et si cet 
équilibre humain est rompu, que ce soit par la machine ou que ce 
soit par toute autre considération, pour toute autre raison, il n’y a plus 
véritablement de médecine. Si la médecine de demain, en France comme 
ailleurs, doit étre vraiment ce que peut nous laisser craindre ]’évolution 
de la technique, et si cette possibilité de contact disparait un jour, alors 
nous pourrons parler de tout ce que nous voudrons, mais nous ne 
pourrons vraiment pas parler de médecine. Le mot méme aura cessé 
d’exister, comme la chose. 
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Je désire vous entretenir aujourd’hui moins de problémes généraux 
que de l’application de certaines méthodes 4 une langue déterminée. 
Quelques mots, cependant, au sujet des méthodes et du renouvelle- 
ment des méthodes qui permettent d’aborder aujourd’hui dans de 
meilleures conditions l’étude de 1’évolution historique des phonies. Il 
est des problemes que l’on pose trop tdét, avant que le progrés de la 
recherche, en général, ait réalisé les conditions qui, seules peuvent 
permettre de leur trouver une solution. Le probleme des changements 
phonétiques en est un bon exemple. Pendant des décades dans la 
seconde moitié du XIXé siécle, et au début du siécle ot nous vivons, 
les modalités et les causes des changements phonétiques ont été au 
centre des préoccupations des théoriciens de la linguistique. Toute 
l’activité déployée a ce sujet n’a guére fait progresser la connaissance 
au-dela de la constatation de certaines régularités, constatation qui, 
d’ailleurs, était a l’origine méme des débats. La vanité de ces efforts 
s’explique du fait que l’on n’avait pas, 4 ce moment, reconnu avec 
assez de clarté le caractére structuré de tous les aspects de la langue, 
aussi bien l’aspect phonique que l’aspect morphologique, celui qui a 
été traditionnellement présenté sous une forme systématique. 

On percevait bien, dés cette époque, les raisons — nous dirions 
aujourd’hui les besoins — qui amenaient les locuteurs de toute langue 
4 changer leur lexique, 4 modifier méme leur morphologie. Mais on 
n’avait pas vu que ces mémes raisons, ce méme conditionnement 
économique, pouvait les conduire 4 modifier également la phonie de 
leur langue. C’est qu’a cette époque, je le répéte, on avait insuffisam- 
ment dégagé la nature systématique de la phonie des langues, On 
estimait fréquemment, comme on le fait encore trop souvent aujourd’hui, 
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que la phonie, les sons d’une langue, étaient hors du domaine de la 
linguistique véritable. Ces éléments étant congus comme linguistique- 
ment marginaux, on ne pensait en aucune fagon a rechercher a l’in- 
térieur méme de la langue les raisons qui pouvaient amener la 
phonie 4 se modifier au cours du temps. C’est pourquoi, si nous lisons 
ce qui a été écrit A cette époque, nous trouvons que les linguistes 
d’alors faisaient valoir des facteurs tout a fait externes comme I’altitude, 
la latitude, le climat, voire méme la race, les différences somatiques 
ou psychologiques, mais jamais le besoin de communication qui pousse 
l'homme 4 se servir du langage; pour les théoriciens de cet age révolu 
il y avait contradiction entre les buts du langage et ce a quoi devait 
nécessairement aboutir, pensait-on, ce qu’on était tenté d’appeler la 
dégénérescence phonétique. Je vous renvoie a l’enseignement de ces 
grands linguistes qu’on nomme les néo-grammairiens, Cette antinomie 
y est évidente; on envisage les changements phonétiques uniquement 
comme destructifs, comme s’opposant aux buts de la langue. 

Dés cette époque, d’ailleurs, dés les années 80 et 90 du siécle dernier, 
des voix s’étaient élevées pour protester contre ces conclusions. Je 
n’en citerai qu’une, celle de Paul Passy qui est arrivé bien prés du 
point ot il aurait pu résoudre cette antinomie. Et l’on doit constater 
aujourd’hui que Paul Passy, ce pionnier, a parlé dans le désert. Pour 
que les conceptions différentes des faits permettent d’éliminer une 
antinomie qu’on avait créée largement de toutes piéces, il a fallu le dé- 
veloppement des études et des théories phonologiques, qui intégraient 
définitivement les faits de phonie aux faits linguistiques. On a pu 
comprendre a ce moment-la que l’évolution phonétique n’était que 
l’accompagnement nécessaire, indispensable, de toute activité linguisti- 
que, exactement comme I’évolution du lexique ou comme 1’évolution 
de la morphologie. On s’est apercu alors, que le probléme, au fond, n’était 
pas différent. 

On peut dire qu’il y a changement linguistique, et dans changement 
linguistique j’inclus changement phonétique, lorsque les besoins trés 
complexes de l’homme qui communique linguistiquement, dans une 
société déterminée, réclament ce changement. Autrement dit, il n’y 
a changement phonétique que parce que de cette facon-la, la com- 
munication est plus économique, c’est-a-dire, se fait mieux dans le 
cadre particulier ott elle se produit. Sans doute ai-je l’air de simplifier 
beaucoup les choses. Je vous présente en fait cette formule, non comme 
une formule qui a elle seule explique tout, mais qu’il faut, je crois, 
ne jamais oublier lorsqu’on s’occupe de 1’évolution phonique: les faits 
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phoniques sont toujours 4 replacer dans le cadre de l’économie générale 
de la langue. 

Une confusion qui se produit, deux phonémes qui en deviennent 
un seul, cela peut apparaitre, de l’extérieur, comme un signe de 
dégénérescence ou comme un accident déplorable. En fait, si la chose 
se produit, c’est qu’a considérer l’ensemble de l’économie de la langue, 
phonie comprise, bien entendu, mais aucun autre aspect n’étant exclu, 
cela facilite le processus de communication. Ce qui devait se produire 
s'est produit. Naturellement, les situations linguistiques sont com- 
plexes. Il peut y avoir, et il y a souvent, des complications dues au fait 
que les communautés linguistiques ne sont pas unilingues, ou que, 
méme si elles le sont dans l’ensemble, elles sont soumises 4 des in- 
fluences venues de l’extérieur; mais ces influences sont naturellement 
des éléments qui comptent dans l’économie de la langue et c’est dans 
cet ensemble économique qu’il faut considérer les phénomeénes d’évo- 
lution linguistique, si on veut pouvoir les expliquer. 

Pour se convaincre que telle est bien la formule générale qu’on doit 
poser comme base, avant d’envisager des études de phonologie dia- 
chronique, il suffit, je pense, d’examiner attentivement le comporte- 
ment linguistique de ses contemporains. 

C’est le francais que je prendrai ici comme exemple. Dans le cas 
du francais, nous avons, en ce qui nous concerne ici, l’avantage d’avoir 
une langue dont l’analyse phonologique est relativement ancienne, et 
pour laquelle nous avons une documentation qui s’étage déja dans le 
temps. La chose peut paraitre un peu étonnante, puisqu’il n’y a pas 
si longtemps qu’existe la phonologie et qu'il y a moins longtemrs 
encore que le francais a été soumis 4 une analyse phonologique. Ce 
n’est qu’en 1945 que j’ai tenté de faire du francais une description 
plus vaste que celles qui avaient été faites auparavant en m’aidant des 
renseignements qui m’avaient été fournis par mes camarades de cap- 
tivité en Allemagne. Cependant, nous avons déja, grace 4 une enquéte 
faite par une de mes étudiantes, Mlle Reichstein, de Bale, des données 
recueillies récemment, en 1957, que nous pouvons comparer avec les 
données recueillies selon des principes analogues, par moi-méme, en 
1940 et 1941, dans un camp d’officiers prisonniers. 

C’est donc, essentiellement, sur la base de ces deux sources de docu- 
mentation, celle que j’ai recueillie moi-méme en 40—41 auprés de 
gens qui avaient a cette époque, en moyenne de 30 a 35 ans (en fait 
entre 20 et 50 ans), et celle qui a été recueillie par Ruth Reichstein, 
4 Paris en 1956, auprés de jeunes filles de 14 ans, que l’on peut dégager, 
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dés maintenant, une sorte de processus évolutif dans le cadre du frangais 
contemporain. 

Naturellement, les renseignements que j’ai recueillis auprés de mes 
camarades étaient, si l’on veut, plus circonstanciés, parce que j’avais 
plus de temps, 4 ce moment-la, pour les obtenir; j’ai pu diffuser un 
questionnaire assez vaste qui m’a donné des précisions sur beaucoup 
de points. Ruth Reichstein, elle, avait relativement peu de temps; elle 
s'est heurtée atu mauvais vouloir de certains directeurs d’école et a 
un certain nombre de difficultés matérielles qui l’ont obligée, naturelle- 
ment, a limiter son enquéte a quelques points, mais 4 quelques points 
assez bien choisis. 

A ne considérer que l’enquéte de 1941, on peut remarquer qu’on 
y trouve déja les éléments d’une diachronie. J’ai classé 4 part les réponses 
provenant de gens d’age différent. Les Ages s’étageaient, on l’a vu, de 
20 a 50 ans, et j’avais divisé mes sujets en trois catégories: les jeunes, 
les moins jeunes, et les encore moins jeunes, Ces trois catégories ont 
eu des comportements assez différents. Les pourcentages obtenus, pour 
ces différentes catégories, présentaient, a l’intérieur de certains groupes 
géographiques dont je devais tenir compte en priorité, des divergences 
sensibles et particuli¢rement intéressantes qui m’ont permis, dés 
l’abord, de dégager certaines tendances évolutives, 

La forme de francais qui doit retenir ici notre attention est le frangais 
de Paris. Ceci pour différentes raisons. Tout d’abord parce que c’est 
le francais qui s’impose, de facon générale et plus ou moins rapidement, 
a l’ensemble de la population francaise, D’autre part, et ceci est décisif 
en ce qui nous concerne, les observations de Ruth Reichstein portent 
strictement sur du francais parisien. Pour ma part, j’ai réussi a retenir 
l’attention de 409 de mes camarades de captivité; sur ces 409 camarades, 
100 exactement appartenaient 4 ce que l’on peut appeler le Midi 
linguistique, assez bien caractérisé comme tel, comme vous le savez, 
et se mettant, de ce fait, assez en marge du reste de la communauté 
linguistique francaise; il me restait donc 309 représentants de ce que 
j'ai appelé la France non méridionale, terme évidemment trés négatif, 
mais je ne pouvais guére dire autre chose; et parmi ces 309 sujets il 
y avait 66 Parisiens. Je n’insiste pas ici sur la fagon dont je m’y suis 
pris pour déterminer qui était Parisien, qui était Lyonnais, ou qui 
€tait Bordelais, ceci me ménerait trop loin, Si la chose vous intéresse, 
je vous renvoie au livre que j’ai publié a ce sujet sur la prononciation 
du francais contemporain. 


Il faut signaler que le systéme moyen que j'ai obtenu pour les sujets 
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de l’ensemble de la France non méridionale, coincide en tous points 
avec le systéme obtenu pour la moyenne des Parisiens. 

Le temps me manque, ici encore, pour expliquer ce que j’entends 
par ,,systeme moyen”. Il vaut en tout cas la peine de constater qu’en 
appliquant le méme procédé a l’ensemble des Francais non méri- 
dionaux et aux 66 Parisiens on obtient exactement le méme résultat. 
Si l’on avait fait intervenir les Méridionaux le résultat aurait été fort 
différent et il n’y aurait plus eu coincidence avec les réactions parisiennes. 

Les résultats obtenus ont été naturellement portés sur des cartes, 
et ceci a révélé un certain nombre de traits intéressants. On a pu a 
partir de ces cartes, reconstruire certains traits de l’évolution phonique, 
comme l’avaient fait, dans de tout autres domaines, ceux qui ont mis 
au point la géographie linguistique. Un seul exemple, trés caractéristi- 
que: dans un croissant qui se situe a plus de 150 kilométres de Paris 
et pratiquement tout autour du Bassin Parisien, sauf vers le nord, un 
croissant qui commence, si vous voulez, aux Ardennes, se continue 
par la Bourgogne, le Berry, la région de la Loire et la Normandie, on 
constate le maintien des distinctions de quantité, trait qui, nous le 
savons par d’autres sources et par les déclarations d’anciens grammairiens, 
caractérisait le francais le plus central, le plus parisien, au XVII° siécle 
et jusqu’au milieu du XVIII siécle. 

Nous avons donc intérét, dans l’examen que je vais tenter de l’évolu- 
tion de la phonie du frangais, 4 ne pas perdre de vue des formes un peu 
plus anciennes du frangais, qui nous feront mieux comprendre le sens 
de certaines évolutions. Si nous nous contentions de considérer les phéno- 
ménes qui se déroulent actuellement, qui se sont déroulés, disons, entre 
l’enquéte Reichstein de 1957, nous trouverions des choses intéressantes, 
mais que nous ne vetrions pas, peut-étre, dans leur totalité, parce 
que nous nous refuserions a les replacer dans le cadre d’une évolution 
assez longue. C’est pourquoi je partirai, aujourd’hui, non pas exacte- 
ment des données que j’ai trouvées moi-méme en interrogeant mes 
camarades de captivité, mais bien des données présentées par un prétre 
francais, Gile Vaudelin, qui a publi¢, en 1700 exactement, un livre 
ot il proposait pour le francais une graphie réellement phonologique. 
Nous avons donc intérét 4 partir du systeme de Gile Vaudelin pour 
expliquer certains traits de l’évolution que nous constatons entre 1941 
et 1957 et qui cependant ne prennent tout leur sens que si nous les 
replacons dans une perspective plus vaste, 

Quelques mots sur le consonantisme. II ne nous retiendra pas long- 
temps. Il suffit de montrer qu'il a été relativement stable. En matiére 
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de consonnes, la phonologie de Vaudelin différe surtout de la ndtre 
en ce qui concerne la réalisation du 1 mouillé qui se distinguait encore 
du yod. Cette distinction a été éliminée au cours des KVIU ret 
XIX*™ siécles, dans la France du nord en général et 4 Paris en parti- 
culier, dans des conditions qui sont relativement bien connues. Sans 
doute, beaucoup de facteurs ont dé intervenir dans ce cas. Je me con- 
tenterai ici de faire remarquer que la confusion s’est produite sans 
entrainer aucun inconvénient, car il n’y avait pratiquement pas de 
mots qui ne se distinguaient que par la présence d’un J mouillé 1a 
ott l’autre avait un yod. 

Il ne semble pas que Vaudelin ait normalement distingué r simple 
de r double, celui de parage et celui de barrage. 

Mais la confusion n’était probablement pas générale dés son époque. 
On sait que la distinction entre le r long, qui provient d’un r latin 
géminé, et le r simple du latin, a survécu a toutes les autres distinctions 
entre les géminées et les simples, alors que dans le cas des occlusives 
les géminées se sont simplifi¢es, sans se confondre, d’ailleurs, avec les 
simples, et que la méme simplification a eu lieu dans le cas des nasales 
et de J. La confusion de r simple et de r double, plus exactement 1’éli- 
mination de rr, n’a pas eu lieu 4a date ancienne dans toutes ces régions 
de la Romania occidentale (l’Espagne, I’Italie du Nord, l’ancienne 
Gaule), ot les autres géminées avaient été éliminées. Encore aujour- 
d’hui comme vous le savez, en espagnol et en portugais, et, comme on 
le sait moins, dans de larges parties de la France, la distinction per- 
siste. J’ai une tante, assez agée, qui distingue encore trés bien, dans 
son francais comme dans le patois qu’elle parlait étant enfant, les deux 
r du r simple. 

Disons, si vous voulez, en utilisant un mot un peu archaique, mais 
qui fait une bonne paire, qu'elle distingue trés bien entre mari et marri, 
dans la mesure ot elle emploie ce mot qui est, vous le savez, purement 
littéraire, 

Aujourd’hui, le francais de Paris ne connait plus de différence entre 
deux r, encore que l’ancienne distinction puisse, dans certains cas, se 
perpétuer dans le timbre de la voyelle précédente, comme dans barrage 
ot le timbre d’arri¢re du premier a s’oppose au timbre d’avant du 
premier a de parage. Je ne saurais ici préciser les conditions de ce 
transfert. 

Le systéme des voyelles, tel que nous pouvons le déduire des déclara- 
tions de Vaudelin, nous parait déséquilibré. 

Parmi les voyelles antérieures prononcées avec les lévres rétractées, 
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on distingue entre trois degrés d’ouverture. Pour les voyelles pronon- 
cées aves les lévres arrondies, la distinction n’est plus qu’entre deux 
degrés. Voici comment on peut représenter les phonémes vocaliques 
non nasals, en distinguant pour chaque timbre un phonéme long et 
un phonéme bref: 


i ui 


Oi 
Qw<c 
loli 


IC 


wr 


Vous voyez que ce systéme ne présente pas le méme nombre de pho- 
nemes dans la série d’avant et dans les séries moyenne et d’arriére. 
Ceci n’a rien d’extraordinaire. Beaucoup de langues présentent le 
méme déséquilibre apparent. La chose s’explique bien dés qu’on sait 
qu'il y a, pour dire les choses trés simplement, plus de latitude dans 
la partie antérieure de la bouche qu’a l’arriére. Disons, si vous voulez, 
que le maxillaire pivote autour d’un axe placé a l’arriére, si bien que 
le méme angle donnera une plus grande ouverture vers l’avant que 
vers le fond de la bouche, et que, si les phonémes sont en quelque 
sorte équidistants, on pourra en loger un peu plus 4 l’avant qu’a I’ar- 
riére. Je le répéte, cette présentation est trés simplifiée et un peu naive, 
mais elle correspond 4 une réalité. 

Toutefois, dans un systéme vocalique, il se trouve que les latitudes 
que l’on trouve vers l’avant ne sont pas telles qu’elles justifient en- 
tierement l’existence de trois phonémes 4 l’avant pour deux phonemes 
a l’arriére; il y a 1a une sorte d’antinomie permanente entre deux 
types d’économie: une premiére économie veut que l’on utilise les 
mémes angles du maxillaire pour l’avant et pour l’arriére, comme on 
le voit bien par les diphtongaisons; lorsqu’une diphtongaison se pro- 
duit 4 un certain degré d’ouverture, elle se produit en général en avant 
et en arriére. Il est économique, évidemment, d’utiliser le méme type 
articulatoire pour plusieurs phonémes; c’est 1a, au fond presque toute 
la phonologie diachronique. Par conséquent ce systéme, qui met a 
profit l’espace supplémentaire que l’on trouve vers l’avant est par ail- 
leurs un systéme nécessairement instable parce qu’il ne se conforme 
pas a cette économie de l’angle du maxillaire. Aussi constate-t-on 
que les systémes de ce type, surtout quand ils sont relativement chargés 
comme le ndtre, ont une tendance 4 évoluer dans un sens qui, si vous 
voulez, rétablira jusqu’a un certain point l’équidistance entre les pho- 
némes, équidistance qui n’est pas entiérement réalisée dans un systeme 
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plus chargé 4 l’avant. Par équidistance, j’entends la méme latitude de 
différenciation A l’ouie pour les différents phonémes du systéme. 
Disons que, dans un systtme comme celui-ci, il est vraisemblablement 
plus difficile, pour l’ouie, de distinguer entre /e/ et /e/ qu’entre /y/ 
et /o/. 

Lorsqu’on étudie l’évolution phonique, il convient de ne jamais 
se contenter, naturellement, d’un systéme présenté ainsi sous forme 
de tableau, parce que ce systeme donne des éléments d’information, 
mais est loin, naturellement, de les donner tous. Un élément d’infor- 
mation qui n’apparait nullement sur ce tableau, c’est ce qu’on appelle 
le rendement fonctionnel des oppositions. Autrement dit, on présente 
sur le tableau un certain nombre de distinctions, mais on n’y trouve 
pas d’indications sur l’utilisation que les gens qui parlent la langue 
font des différentes oppositions qu’illustre le schéma. 

Y a-t-il, par exemple, beaucoup de mots qui se distinguent du fait 
que l’un présente /i/ 1a ot l'autre présente /y/? 

Y a-t-il beaucoup de mots qui se distinguent du fait qu’un mot a 
/i/ la ot l’autre mot a /i/? 

Ceci semble pourtant, sur la foi des observations qu’on a faites, étre 
un facteur essentiel de l’évolution. Cela s’inscrit dans le cadre de ce 
que je vous disais tout a l’heure: il est clair que l’évolution phonétique 
déterminée par l’économie générale de la langue se comprend dans 
le cadre de cette économie; si une distinction est utile, méme si elle 
est relativement délicate a réaliser, elle est susceptible de se maintenir 
mieux qu’une autre distinction, moins délicate, mais qui a moins d’im- 
portance. Il y a donc un certain nombre de facteurs qui peuvent ou 
bien s’additionner ou entrer en conflit. Dans le cas particulier du 
francais du XVII¢ et du XVIII siécles, il se trouve que les distinctions 
de longueur, la distinction entre un /ti/ et un /i/, entre un /¥/ et un 
/y/, entre un /i/ et un /i/, entre un /é/ et un /é/, étaient des distinctions 
qui étaient extrémement bien représentées a la finale des mots, mais 
mal représentées a l’intérieur des mots; en fait la distinction entre la 
longue et la bréve coincidait le plus souvent avec une distinction de 
genre. Le féminin avait la longue, 1a of le masculin avait la bréve. On 
disait alors: ceci est joli (/Zoli/) mais, cette femme est jolie (/Zoli/). C’est 
la une prononciation qui n’a pas disparu; elle existe notamment dans 
ce croissant, dont je vous parlais tout a l’heure, qui va des Ardennes 
a la Normandie. Ceci ne vaut pas seulement pour les adjectifs, mais 
en grande partie aussi pour les substantifs. 

Mais, en général, la distinction va de pair avec une distinction de 
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genre: on dit, en Bourgogne par exemple, le bout avec un /ii/ et la 
boue avec un /ii/. 

Ce qui suit illustrera les rapports entre les différents plans du langage. 
Cette distinction entre le masculin et le féminin correspondant a pu 
étre réalisée pendant longtemps par ces distinctions chez les adjectifs 
et chez les noms, 4 une époque ot l'article n’était pas aussi obligatoire 
qu’en francais contemporain. Mais au fur et 4 mesure que la situation 
contemporaine, relativement 4 l’article, s’est établie, cette distinction 
entre le féminin et le masculin, assurée par la longueur vocalique, est 
devenue superflue, sauf dans quelques cas, ot, le mot commengant 
par une voyelle, la distinction n’était pas assurée par une différence 
de l’article. 

Dans la boue — le bout il y a deux points ot la distinction s’établis- 
sait: d’une part par la longueur (boue-bout), d’autre part par la qualité 
de la voyelle (le-la). On pouvait donc abandonner la distinction de 
longueur (boue-bout), puisque l’on pouvait faire confiance a la qualité 
de la voyelle dans l’article qui accompagnait 4 ce moment-l4 automatique- 
ment le nom, soit sous la forme LA boue — LE bout, soit sous la forme 
UNE boue — UN bout. 

Il semble bien que cette élimination de la distinction dans le cas 
de ces quatre timbres vocaliques ait eu lieu sans inconvénient, sauf 
quelques rares cas qui sont encore un probleme en francais contem- 
porain: on se sait pas ce que /lami/ veut dire: l’amie ou l’ami? Mais 
évidemment ces cas étaient trop rares pour empécher une évolution 
qui était inscrite dans l’économie générale de la langue. 

En ce qui concerne les quatre autres timbres qui sont sur le tableau, 
la situation était assez différente et différente 4 plusieurs égards. Elle 
était différente parce que ces distinctions-la avaient une assez grande 
importance dans le corps méme des mots. Le type de paire distinguée 
par ces voyelles c’est celui de pomme-paume. 

C’est 1a une distinction dans le corps du mot, devant consonne 
finale. Ce type n’était pas inexistant dans le cas des voyelles fermées; 
dégoutte et dégoiite en offrent un exemple. Mais il n’avait pas la méme 
importance que dans le cas des voyelles ouvertes du systeme. Notez, 
par ailleurs, qu’il y a, en frangais, beaucoup d’adjectifs et de participes 
qui se terminent en /y/, en /i/ et en /e/, mais il n’y en a pas en /o/ ou /a/. 

Dans le cas des voyelles ouvertes du systéme, l’évolution a consisté, 
non pas a éliminer une distinction qui restait fort utile, mais 4 profiter 
des latitudes existantes pour remplacer la distinction de longueur par 
une distinction de timbre. Si nous nous référons au tableau, nous con- 
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statons que /a/, /a/ et /o/ disposaient d’un champ assez vaste ot leurs 
variantes pouvaient se réaliser sans danger de confusion avec les pho- 
némes voisins. De facon générale, l’ancienne voyelle bréve a tendu 
a s’ouvrir, l’ancienne voyelle longue a se fermer: /pom/ est devenu 
/pom/ et /pdm/ est devenu /pom/; la distinction qui était essentielle- 
ment de longueur a tendu a devenir une distinction de timbre. 

Lorsque j’ai demandé a mes enquétés, en 1941, s’ils faisaient une 
distinction entre sotte et saute et quelle distinction, je leur ai posé la 
question: ,,faites-vous une distinction de timbre ou de longueur?”’ 
C’est une question qu’en général, ils ont assez bien comprise. C’étaient 
pour la plupart des officiers qui avaient une certaine instruction, 
et ils ont répondu d’une facon cohérente, comme les résultats l’ont 
montré. Lorsque les gens ont compris les questions, et que l’on trans- 
porte les réponses sur une carte, on obtient une carte cohérente. Quand 
les gens n’ont pas compris, on obtient une carte incohérente. Ce que 
j'appelle une carte cohérente est une carte ot chaque subdivision 
géographique manifeste un comportement caractérisé. Dans le cas 
présent, une nette majorité de Parisiens a déclaré ne faire usage que 
du timbre. On pourrait, sans doute, m’objecter qu’il ne peut s’agir 
que d’une impression et qu’objectivement il y a peut-étre aussi une 
différence de longueur. Sans doute, mais il est tout de méme caracté- 
ristique que les Parisiens disent: timbre, 14 ot les Bourguignons comme 
un seul homme disent: longueur. Ceci, d’ailleurs, se recoupe avec 
d’autres traits du parler parisien et du parler bourguignon. 

Cette différenciation entre bréve ouverte et longue fermée, que je 
signale pour /o/ et pour /o/, se transmue, pour ainsi dire, dans le cas 
de /a/, en autre chose. 

Ici, il ne s’agit pas de ,,fermé’”’ et de ,,ouvert’’; les latitudes sont 
des latitudes latérales, si je puis dire, et la bréve reste d’avant, tandis 
la longue devient une voyelle d’arriére. Au lieu de distinguer patte 
et pdte par la longueur de la voyelle, on a de plus en plus utilisé une 
différence de timbre. On a tendu a passer de /p&t-pat/ 4 /pat-pat/. 

Reste le cas de /e/. Il est isolé, parce que, comme on le voit sur le 
schéma, il n’y a pas, dans son coin, de place pour deux timbres phono- 
logiquement distincts. Comment dans ces conditions pourra-t-on 
distinguer entre la longue et la bréve sinon en leur conservant leur 
qualité de longue et de bréve? C’est bien 14 ce qui s’est perpétué jus- 
qu’a nos jours, Chez certains sujets, il y a un embryon de distinction 
de timbre. Chez d’autres, dont je suis, il n’y a qu’une distinction de 
quantité entre mettre et maitre. 
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Mais, me direz-vous, vous vous faites la partie belle: vous avez 
commencé par le /a/; mais si vous aviez commencé par /e/? Vous nous 
dites que /a/ a toute la place qu’il lui faut pour devenir un a d’avant; 
mais pourquoi le /e/ a-t-il attendu que le /a/ ait pris la place qu'il 
pouvait lui aussi occuper en s’étendant vers le bas, au lieu de laisser 
/a/ le devancer? Cette objection est si bien fondée que ce comporte- 
ment du /e/ est celui qu’on constate en francais canadien, comme l’a 
bien noté un jeune linguiste américain, Alexander Hull, dans le volume 
13 de Word: au Canada, on ne parle pas anglais ou francais, mais angla 
ou franca, c’est-a-dire qu'il s’est produit ce dont je signalais la possi- 
bilité: le /e/ a profité de l’espace vacant dans le cadre d’une modifica- 
tion du systéme dans le détail de laquelle je ne puis entrer. 

Ce qui montre que ce comportement de /e/ était celui auquel on 
pouvait s’attendre, c’est qu’on le constate non seulement en francais 
canadien, mais aussi en francais de France, 14a ott la graphie n’a pas pu 
l’empécher, c’est-a-dire dans le cas de oi (/wa/). Vous savez que ce 
qui s’écrit oi se prononcait uniformément, au XVII*™® siécle, comme 
(/we/): on parlait donc du (/rwe/) et de la (/lwe/). Il n’y avait que les 
voyous des faubourgs pour dire le (/rwa/). Ce (/we/), qui était naturelle- 
ment un /u/ plus un /e/ a évolué trés réguligrement et trés générale- 
ment en France, sauf quand la graphie intervenait. On entend encore 
quelque fois (/swat/) pour souhaite, mais c’est une prononciation qui 
n’a guére cours, parce que la graphie montre bien qu’il faut dire (/suct/) 
ou (/swet/); il y a encore quelques personnes qui (/fwat/) avec un 
(/fwa/) (fouettent, fouet), mais 14 encore la graphie est intervenue, et 
l’on dit normalement aujourd’hui: je (/fwet/) avec un (/fwe/). Au 
contraire, la graphie oi ne donnait aucune indication relativement a 
la prononciation correspondante a4 partir du moment ot I’on n’a plus 
prononcé (/9j/). Le résultat, c’est que les Frangais de France disent 
(/wa/) pour oi, c’est-a-dire qu’ils ont suivi la méme évolution que les 
francophones du Canada dans tous les cas ott la graphie ne donnait 
pas d’indications suffisantes pour permettre aux grammairiens de 
dire non. 

Voici donc le systeme auquel nous arrivons. C’est celui que j’emploie 
moi-méme. Je m’excuse de me prendre ici comme témoin. II se trouve 
simplement que mon témoignage, c’est-a-dire mon systéme phonolo- 
gique, coincide avec ce dont je vous parlais tout a l’heure, a savoir 
ce systeme moyen de la France non méridionale et de Paris. Ceci n’est 
pas étonnant: je suis originaire d’une région qui fait partie de la France 
non méridionale, et j’ai vécu 4 Paris depuis l’Age de onze ans. Par con- 
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séquent, en dépit de l’infinie variété des phonologies du frangais con- 
temporain, méme a Paris et dans la France du nord, on peut bien 
s’attendre a ce que le systeme un peu dépouillé de quelqu’un dont la 
mobilité a été considérable coincide avec celui de la moyenne: 


i y u 
e 2 re) 
& & oe 2) € e od 
a a a 


Soit done un phonéme /i/, un phonéme /y/, un phonéme /u/, un /e/ 
dont l’opposition avec /e/ se neutralise en certaines positions; un 
phonéme /o/ et un phonéme /ce/; un phonéme /o/ et un phonéme /9/ 
dont l’opposition se neutralise, notamment 4 la finale; un phoneme 
ja] et un phonéme /a/; on distingue enfin entre un /e/ et un /e/. En ce 
qui concerne les voyelles nasales, dont je n’ai pas parlé jusqu’ici, il 
y a, dans ce systéme assez traditionnel bien que moyen, quatre phone- 
mes, représentés ici de fagon assez arbitraire et ordonnés selon un 
schéma classique, mais qui donne une idée trés imparfaite des rapports 
réels entre les unités. 

Voila donc le systeme type du francais non méridional des informa- 
teurs de 1941. Et maintenant que s’est-il passé depuis 1941? Je rap- 
pelle que l’enquéte de 1941 a été faite auprés de gens plus agés que 
ceux qu’a interrogés Ruth Reichstein en 1957. Les prisonniers de 
1941 avaient en moyenne 33 ans environ. Les écoliéres de 1957 avaient 
14 ans pour la plupart. La différence est donc de l’ordre de 35 ans. 

Considérons d’abord la distinction entre les deux /c/, distinction, 
vous le pensez bien, un peu fragile, puisqu’elle est seule de son espéce. 
L’union fait la force, en phonologie, comme ailleurs: une paire isolée 
est peu stable. C’est ce qui se produit dans le cas de /e/. Méme les 
gens qui font la distinction entre un /e/ et un /e/ ne sont pas d’accord 
pour mettre le /e/ et le /e/ aux mémes endroits, Il n’y a méme pas tou- 
jours accord pour les différents sens d’un méme mot; soit le mot pelle: 
pour moi, lorsque ce mot désigne un outil, un instrument de jardinage, 
il a un /e/: (/pel/); mais lorsqu’il désigne une chute, dans un usage 
un peu argotique, il a une voyelle bréve: une (/pel/). Je prends une 
(/pel/) pour ramasser de la terre, mais je ramasse une (/pel/) lorsque 
je tombe de bicyclette. Cette répartition est purement personnelle; 
il y a des foules de Frangais qui ont toujours /pel/ (avec un /e/ bref); 
Si ces gens tenaient compte de mes distinctions de longueur, ils se 
demanderaient ce que je veux dire lorsque je parle de l’outil pelle. 
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A force de parler avec des gens qui répartissaient leur quantité autre- 
ment qu’eux, ils ont pris l’habitude de n’en pas tenir compte dans 
leur interprétation de ce qu’ils entendent. Pour ma part, je sais in- 
consciemment que mes interlocuteurs risquent de ne tenir aucun compte 
de la distinction que je fais entre maitre et métre. En conséquence je 
tournerai toujours mes phrases de telle facon que mes interlocuteurs 
comprennent sans tenir compte de la quantité de /e/. 

Ceci veut dire que j’emploie le frangais sans tenir compte de distinc- 
tions que je fais moi-méme, mais dont je ne peux pas étre sir que 
mes auditeurs tiennent compte. Tout se passe donc comme si, dans 
la communication, ces distinctions n’existaient pas. Mais quand tout 
se passe comme si les distinctions n’existent pas, finalement les distinc- 
tions disparaissent. C’est effectivement ce qu’on constate. Bertil Malm- 
berg, le phonéticien suédois, quand il habitait 4 Paris, avait noté que 
beaucoup de sujets ne faisaient pas, en parlant, la distinction entre 
maitre et mettre, mais que lorsqu’on leur demandait lequel des deux 
mots avait une voyelle longue et lequel avait une voyelle bréve ils étaient 
non seulement capable de répartir la quantité selon la tradition, mais 
également de réaliser l’opposition sur commande. Or, 90 % des in- 
formatrices de Ruth Reichstein semblent avoir dépassé ce stade: au 
cours de l’enquéte de 1957, il n’y a gueére que 10 % des jeunes filles 
interrogées qui font la distinction et déclarent la faire. En effet, l’en- 
quéteuse qui faisait venir chacune des informatrices devant elle, a eu 
la possibilité de noter son impression personnelle, qui, en général, 
coincidait avec l’impression de son informatrice. 

Voici donc ot: nous en sommes. Dans mon enquéte de 41, il y avait 
des questions portant sur l’opposition /e-c/ et les réponses ne sont 
pas identiques d’une question a l’autre, mais on peut dire qu'il y 
avait encore a l’époque, 60% des informateurs parisiens, qui devaient 
faire quelque distinction entre maitre et mettre. De 60, nous tombons 
aid; 

La situation est, si je puis dire, encore plus dramatique, en ce qui 
concerne les deux a. Lorsqu’en 1941 j’ai demandé a mes informateurs 
s‘ils distinguaient entre patte et pdte, tous les Parisiens, 66, comme 
un seul homme, ont déclaré: oui, distinction, et distinction de timbre. 
Quand Ruth Reichstein a demandé a ses informatrices, en 1957, si 
elles faisaient des distinctions, et quand elle a écouté ce qu’elles di- 
saient, elle a relevé que 66 % de ces petites Parisiennes ne faisaient 
plus de distinction. 

On tombait donc de 100% 4 33 %. 
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La rapidité de I’évolution est intéressante. Lorsque Ruth Reichstein 
a commencé son enquéte, je me doutais qu'elle aurait des résultats 
intéressants, parce que j’avais fait de petits sondages de mon cété, 
auprés de mes filles et de mes neveux et niéces, et je m’étais apercu 
qu’ou bien la distinction n’était jamais acquise, ou bien elle était 
acquise trés tard. Vers 8 ans, les enfants réagissaient négativement. 
Mais vers 12 ou 13 ans, on percevait une faible différence entre patte 
et pate et si l’on demandait a l’enfant son avis, il déclarait que peut-étre, 
en effet, les deux mots ne se pronongaient pas de facgon identique. Il 
s'agit 1a de sujets qui, en 1957, avaient en moyenne 23 ans, c’est-a-dire 
prés de dix ans de plus que les informatrices de Ruth Reichstein. 

Il me reste surtout A parler des nasales. Sur notre schéma, elles 
semblent former un systéme triangulaire, systeme fréquent et assez 
normal. En fait, on peut dire que les nasales du frangais se distinguent 
deux par deux: il y a les nasales d’avant, /e/ et /e/; il y a les nasales 
d’arriére, /a/ et /o/. 

La distinction entre /e/ et /c/, /a/ et /o/, n’est pas une distinction 
de degré d’ouverture. C’est, en gros, une distinction d’arrondissement: 
/e—o/ lévres en avant; /e—a/, lévres en arriére. C’est 14 vraisembla- 
blement l’essentiel de la différence. 

Ces voyelles nasales sont des voyelles trés ouvertes. Vous savez 
que ce que je transcris /e/, s’écrit in; ce que je transcris comme /e/, 
s’écrit un. A l’origine, on avait A faire, non pas a un /e/, mais a un lil, 
non pas 4 un /e/, mais A un /y/, c’est-a-dire a des voyelles trés fermées. 
Il y a donc eu une tendance, au cours de l’histoire du frangais, 4 ouvrir 
ces voyelles, et aujourd’hui nous constatons que ces voyelles nasales 
sont articulées avec la bouche grande ouverte. Je n’entre pas ici 
dans les raisons qui ont pu déterminer ce changement, ceci nous 
ménerait trop loin. Je me référe simplement au résultat contemporain: 
dans le frangais d’aujourd’hui, la distinction étant essentiellement 
assurée par une opposition d’arrondissement des lévres, cette opposi- 
tion est naturellement instable, parce que distinguer entre une voyelle 
arrondie et une voyelle non arrondie, pour un grand degré d’ouverture, 
est une sorte de gageure. Si, en effet, vous allez chez le médecin, et que le 
médecin vous dise de dire @ c’est-a-dire d’ouvrir la bouche au maxi- 
mum, vous n’avez pas le choix entre plusieurs voyelles; il y en a une 
seule: /a/. Vos lévres, 4 ce moment-la, sont tout ensemble arrondies 
et rétractées contre les dents, c’est-a-dire que ce qui distingue /i/ 
de /y/ est nécessairement neutralisé. Ceci veut dire que pour un grand 
degré d’ouverture, il est difficile de distinguer entre protrusion des 
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lévres et rétraction de ces organes. Le résultat en ce qui nous concerne 
ici est que, vers l’avant, /ce/ tend A se confondre avec /é/ et, vers I’ar- 
riére, /9/ et /a/ pourraient aboutir 4 un produit non arrondi unique. 
Cependant, les conditions different considérablement d’une paire a 
l’autre. D’une part, il y a en francais une foule de mots qui ne se 
distinguent que par la présence de /a/ dans l’un, od I’autre a /0/: 
ban, bon, pente, ponte, etc., etc.; je vous renvoie aux dictionnaires ot 
vous en trouverez des centaines. Essayez maintenant de trouver des 
paires de mots qui se distinguent par la présence de /e/ ou de /e/. 

Je peux vous dire tout de suite, que vous n’en trouverez pas beaucoup. 
Et puis ils sont d’un type tel qu’ils figurent rarement dans des con- 
textes ambigus: un prénom Alain et un mot rare alun, empreinte et 
emprunte, l’un nom et l’autre verbe, brin et brun pour lesquels en 
cherchant bien on pourrait inventer des contextes identiques. C’est 
tout. On comprend, dans ces conditions, qu’alors qu’on constate une 
résistance décidée 4 la confusion de /5/ et /a/, il n’y en ait pas trace 
du cété de /e/ et /e/. Le résultat est que, 14 aussi, l’évolution est ac- 
célérée. L’enquéte de 1941 révele que 40% des Parisiens ne font 
aucune distinction entre in et un. En 1957, nous sommes aux environs 
de 90 %. 

L’objection qu’on pourrait me faire est que ces jeunes filles de 
14 ans n’ont peut-étre pas fini d’apprendre leur langue. Cette objection 
est d’autant plus valable que le francais est une langue difficile, je 
veux dire difficile pour les Francais eux-mémes 4 qui il faut un long 
apprentissage pour arriver 4 manier leur langue 4 la satisfaction de 
leur entourage: on entend des adolescents contemporains des infor- 
matrices de Ruth Reichstein qui trébuchent sur meilleur, dernier 
comparatif irrégulier du francais parlé. Il n’en reste pas moins que 
certaines confusions phonologiques gagnent rapidement du terrain. 

Je ne saurais prétendre épuiser ici mon sujet. Quelques mots toute- 
fois, avant de terminer, au sujet de la prononciation du phonéme /9/. 
A un moment donné de 1’évolution du frangais parisien il s’est trouvé 
plus ou moins en conflit avec certaines réalisations du phonéme /a/. 
Ceci a di se passer dans la période entre les deux guerres mondiales. 
Le /a/ était alors prononcé a Paris trés en arriere avec parfois une 
trace d’arrondissement labial. On ne disait pas la gare, mais la gare. 
Ceci aurait pu créer des conflits avec /9/ si celui-ci n’avait tendu a 
s’avancer vers /ce/. Ce dernier étant assez rare, n’opposait guére d’ob- 
stacles A cette avance. Il reste 4 voir si aujourd’hui, ot la tendance 
est a la confusion des deux a en une voyelle ouverte plutét antérieure, 
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on peut constater chez /9/ un recul vers la région profonde ot s’arti- 
culent les autres voyelles d’arriére. 

A cété des grands problémes bien connus dont je viens de vous 
entretenir, il y en a donc d’autres susceptibles eux aussi de recevoir 
une explication phonologique c’est-a-dire une explication qui tienne 
compte de tous les facteurs de l’économie de la langue. Ce sur quoi je 
voudrais revenir en concluant est le fait que l’évolution d’une langue 
ne se distingue pas en fait de l’emploi qu’on fait de cette langue. Ce 
sont les besoins des locuteurs lorsqu’ils doivent communiquer leur 
expérience au moyen d’une structure linguistique donnée qui infléchis- 
sent cette structure dans le sens de son évolution. Les langues en général 
et les systemes phonologiques en particulier changent parce qu’il faut 
qu’ils changent afin que les locuteurs arrivent 4 leur fin: la compréhen- 
sion mutuelle. 
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On a pu se demander si I’on devait inclure, dans la définition qu’on 
donne du langage, le caractére vocal des langues que nous parlons. 
On s'est demandé si l’organisation linguistique, l’organisation d’une 
langue et des langues, serait différente si ces langues n’avaient 
pas un caractére vocal. M’étant posé la question, je suis arrivé a 
la conclusion que le caractére vocal était un trait essentiel, un trait 
pertinent de la structure linguistique: c’est, en effet, le caractére vocal 
du langage qui lui impose son caractére linéaire. Supposez que le 
langage, au lieu d’étre vocal, soit pictural, qu’est-ce qui empécherait 
ce langage pictural d’étre un langage 4 deux dimensions? Si nous en- 
visageons, par exemple, l’expérience que représente l’action d’un homme 
gui tue une béte: ,,l"homme tue l’ours’, le caractére vocal du langage 
nous oblige 4 en présenter les différents éléments successivement. Un 
langage pictural pourrait présenter ces trois éléments dans deux dimen- 
sions, ce qui n’entrainerait en aucune facon une succession linéaire. 
On pourrait commencer 4 dessiner soit l'homme, soit l’action de tuer, 
soit l’ours; on pourrait, par la suite, les interpréter dans n'importe quel 
ordre: en commengant par l’action de tuer, par l’ours, ou par celui qui 
tue; on pourrait aussi saisir l'ensemble d’un seul coup d’eil. Supposons, 
maintenant, que la langue, au lieu d’étre vocale ou picturale, soit 
plastique, ou si vous voulez sculpturale. Nous aurions alors des re- 
présentations 4 trois dimensions. Cela ne serait pas trés pratique, sans 
doute! Mais, précisément, le caractére vocal du langage, lui, est pra- 
tique et économique et c’est pour cela que l'homme I’a adopté. C’est 
ce caractére vocal qui impose 4a la langue sa linéarité. 

Ceci vous parait peut-étre un peu hors du sujet; je ne le crois pas 
pour ma part. La syntaxe nest, aprés tout, que l’organisation des 
différents éléments de l’énoncé, et le fait que le langage, notre langage 
vocal, est un langage linéaire nous simplifie considérablement la 
besogne. Dans la mesure, me direz-vous, ot notre langage est réelle- 
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ment linéaire; en effet, vous pensez, peut-étre, aux éléments supra- 
segmentaux, aw fait qu'il peut y avoir coincidence, dans un méme 
segment de l’énoncé, de deux signes, puisque, quand je dis il pleut?, 
je présente des signes linéaires, il pleut, et en méme temps, j’emploie 
une intonation qui marque mon énoncé comme une question. Mais ceci 
est, A mon sens, un élément marginal, que je vous demande, pour le 
moment, de laisser de cété. 

L’essentiel, donc, de la syntaxe se trouve dans la chaine parlée, 
cette chaine faite de successions. Comme la syntaxe traite de la po- 
sition respective des éléments linguistiques, l’essentiel de la syntaxe 
sera de déterminer si un élément donné se trouve avant ou aprés un 
autre élément. 

La simplicité de ces conditions entraine souvent a négliger un 
probléme tout a fait fondamental qui est celui de savoir comment on 
peut réduire 4 une succession d’unités un fait d’expérience qui, en 
lui-méme, n'est pas une succession, qui peut certes avoir une certaine 
complexité, mais qui est, dans bien des cas, parfaitement homogéne. 

Ceci réclame qu'on comprenne bien la différence entre un fait 
d’expérience et l’expression linguistique correspondante. Vous avez 
mal a la téte: c'est un fait d’expérience; une expérience désagréable, 
assez homogéne, ma foi. Vous désirez faire connaitre a autrui cette 
expérience. I] faudra, pour cela, l’analyser en une succession d’éléments 
d’expérience et 4 chacun de ces éléments d’expérience correspondra 
un élément linguistique. Naturellement, l’analyse du complexe ,,mal 
de téte’’ en un certain nombre d’éléments d’expérience se fait dans 
chaque langue sous la pression de la structure linguistique de la langue. 
Il est bien évident qu’en frangais, les éléments d’expérience qui vont 
s'imposer 4 moi et que je vais rendre au moyen d’éléments signifiants 
successifs ne seront pas nécessairement ceux que j’emploierais si je 
m’exprimais en anglais, en italien, en néerlandais, en allemand ou en 
russe. Mais ce qui existe dans toutes les langues, c’est cette articulation, 
cette analyse de l’expérience en un certain nombre d’éléments suscep- 
tibles de recevoir une expression linguistique. 

Ce qui reste 4 comprendre, c’est comment il est possible d’exprimer, 
non seulement ces éléments d’expérience, mais également, dans cette 
succession linéaire, les rapports qui existent entre ces éléments d’ex- 
périence. 

Prenons un exemple. Vous avez assisté a la présentation d'une 
personne A a une personne B par une troisiéme personne C; c’est la 
un fait d’expérience courant. Vous voulez communiquer cette expé- 
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rience. Quels sont les éléments d’expérience que vous allez transmettre, 
ceux pour lesquels vous allez trouver des moyens d’expression dans 
l'arsenal de la langue dont vous vous servez? Sans doute, vous aurez 
une désignation pour une deuxiéme personne, une désignation pour 
une troisiéme personne. Un autre élément de l’expérience, l'action de 
présenter, trouvera également son expression linguistique. Vous pour-~- 
rez agrémenter votre énoncé d’indications relatives au moment ou la 
chose se produit: — hier soir —, par exemple; une indication du lieu 
ou la chose se produit: chez moi, a l'Université, ou ailleurs. 

Mais tout ceci ne suffit pas. On ne peut pas se contenter de présenter 
a la suite l'expression linguistique de ces éléments d’expérience; il 
faudra indiquer en plus quels sont, dans l’expérience, les rapports 
existant entre ces éléments. Ce qui correspond, sur le plan linguistique, 
a ces rapports, c’est ce qu'on appelle la fonction. 

Les éléments linguistiques correspondant aux éléments d’expérience 
ont une fonction. Les éléments d’expérience, en eux-mémes, en tant 
gu’éléments d’expérience entretiennent entre eux des rapports. Pour 
bien comprendre le probléme, il convient de bien opposer les faits 
d'expérience non linguistiques aux faits linguistiques: les données 
d’expérience s’analysent en éléments qui entretiennent, entre eux, des 
rapports; l’expression linguistique, elle, se compose d’éléments linguis- 
tiques qui sont reliés par des fonctions. 

Lorsque les fonctions, ces fonctions qui correspondent aux rapports 
existant entre les éléments de l’expérience, sont exprimées au moyen 
d'une réalité phonologique, comme un segment de l’énoncé, on peut 
étre naturellement tenté d’interpréter l’expression du rapport comme 
un nouvel élément de l’expérience. Pourquoi ne pas y voir un signe 
comme un autre? Reprenons Ja cérémonie de la présentation de 
quelqu’un a quelqu’un d’autre par une troisiéme personne. Soit l'élé- 
ment d’expérience que représente la personne a qui on présente une 
autre personne, appelons-la ,,Jean”. Jean a une fonction, et, en frangais, 
pour marquer cette fonction, on emploiera un segment particulier: a; 
on dira donc: a Jean. Le a précédant Jean indique que Jean est la per- 
sonne a qui une seconde personne présente une troisiéme personne. 
Dans la mesure ot nous avons, dans 4, un segment d’énoncé, nous 
pourrions trés bien dire qu'il représente, purement et simplement, un 
nouvel élément d’expérience, élément d’expérience qui correspond, sans 
doute, a une réalité d’expérience assez abstraite, mais on ne peut nier 
que cette relation fasse partie de l'expérience en question. Il y a 
analyse de l’expérience, et cette analyse de l’expérience va comporter 
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en plus de Jean, Pierre et Paul, lélément a4 qui indiquera une partie 
de l'expérience, cet élément de I’expérience qui se trouve dans les 
rapports entre les individus en cause. 

C'est, je crois, cette fagon de voir qui a empéché beaucoup de struc- 
turalistes d’arriver aux conclusions que je désire vous présenter aujour- 
d’hui. 

On analyse la chaine en éléments signifiants; on en trouve un 
certain nombre; on considére a priori que ces éléments signifiants sont 
tous de méme type, qu’ils appartiennent avant tout 4 une méme cate- 
gorie, les éléments signifiants, et c’est ultérieurement que l'on con~- 
sidére la possibilité de les classer, de les répartir entre un certain 
nombre de classes distinctes. Mais il y a une différence fondamentale 
entre une unité significative comme Jean, et une unité significative 
comme a. La différence fondamentale c’est que, en plus de l'information 
qu’apporte relativement a l’expérience un élément comme 4, cet élément 
a le pouvoir de conférer a l’unité qu'il accompagne une autonomie 
syntaxique. Cette notion d’autonomie syntaxique est essentiellement 
ce dont je désire traiter aujourd'hui. 

Bien entendu, l’expression de la fonction ne se fait pas toujours au 
moyen d'une succession de phonémes. II] y a aussi, vous le savez, in- 
dication de la fonction par position. Si je dis: Paul présente Jacques 
a Jean, c'est la position de Paul et la position de Jacques par rapport 
aux autres éléments de l’énoncé, plus précisément par rapport au pré- 
dicat, qui indiquera la fonction de ces éléments. C’est la de la gram-~- 
maire élémentaire, mais quelque chose qu'il est bon cependant de rap- 
peler. Il y a, d’autre part, le cas ot l’expression de la fonction de a 
se fait au moyen d’une différence phonique apportée a l’énoncé sans 
qu'il y ait, comme indicateur de fonction, un segment bien délimité 
comme a. Ceci n’empéche pas qu'il y ait indication de fonction et 
autonomie syntaxique conférée 4 un segment. Dans le latin homini, 
il ne se trouve aucun élément isolable qui corresponde 4 l’expression 
de Ja fonction, qu'on appellerait la fonction dative en latin, parce que, 
méme si l'on voulait dire que homini est formé de homin-plus-i, 
ce qui serait peut-étre critiquable, on serait tout de méme obligé de 
convenir que dans -i il y a l’expression non seulement de la fonction 
du datif, mais également celle de l’indication du caractére singulier de 
la notion; parce gu’en effet si je continuais 4 vouloir exprimer la notion 
de datif, mais que je veuille marquer un pluriel, je ne dirais plus 
homini, mais hominibus. 


Ce qui m’intéresse, pour l'instant, c’est l’expression de la fonction. 
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Peu m'importe, au fond, si la fonction est exprimée par un segment de 
l'énoncé, par une modification phonétique intégrée d’une fagon ou 
d'une autre a l’énoncé, ou par la position des éléments respectifs; 
lessentiel, c'est qu'il y a une fonction a exprimer, quelle que soit la 
forme de cette expression. Ceci m’améne a trouver, pour les unités 
significatives, une nouvelle désignation, puisque, pour ma part, j’attache 
moins d'importance a la forme qu’a la fonction. Aussi ne puis-je retenir 
le terme de morphéme, qui est employé traditionnellement en linguis- 
tique structurale en référence aux éléments significatifs minima. Pour 
désigner ces unités, entrevues et analysées sous l’angle de la fonction, 
j utilise le terme de monéme, qui, comme vous le savez, a été employé 
par certains linguistes de l’école de Genéve. Le monéme, c’est, si vous 
voulez, le signe minimum, mais avec cette précision supplémentaire que 
jestime qu'il y a signe minimum lorsqu’il y a modification phonétique 
(comme il y a modification phonétique entre homini-hominibus) sans 
qu'il y ait nécessairement un segment identifiable de facon permanente 
comme l’équivalent d'un certain signifié. 

On peut discuter ce genre d’analyse, et je ne prétends pas que 
je my tiendrais dans tous les cas. Mais je tiens a le mettre ici en 
valeur, afin que l’on comprenne bien |’importance de la fonction dans 
l’analyse des éléments. 

Quelles sont les fagons dont les langues, en général, peuvent ex- 
primer la fonction d’un des éléments de la chaine (rappelons qu'un 
tel élément correspond a un élément de l’expérience et que la fonction 
correspond a un rapport entre les éléments de l’expérience)? Je vois 
pour ma part trois fagons d’exprimer la fonction. 

Soit la phrase: demain le recteur parlera dans le grand amphi- 
théatre. 

Premier élément: demain. C'est peut-étre le plus intéressant, celui 
dont l’analyse n’avait sans doute pas jusqu’a présent été faite comme 
je la fais. Demain est évidemment un monéme, et un monéme unique; 
je vois mal la possibilité d’analyser demain en une succession de 
monémes. Demain correspond sémantiquement a deux choses: il com- 
porte d’abord une référence 4 un élément d’expérience qui est le jour 
aprés celui-ci, le jour qui suit ce jour-ci; il contient, d’autre part, 
l'indication que cet élément d’expérience est pour ainsi dire le conte- 
nant de l’expérience qui correspond 4 l’énoncé qui suit. Autrement 
dit, demain ce n’est pas seulement ,,le jour qui suit celui-ci’, c'est 
aussi ,,dans’” ou ,,pendant”. Demain, c'est, si vous voulez, en termes 
de grammaire ordinaire, un adverbe; ce n’est pas un nom. Eh bien, 
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quand on dit ,,demain, c'est un adverbe, ce n'est pas un nom’, cela 
veut dire que dans demain il y a non seulement I'indication d’un fait 
d’expérience qui est un certain segment du temps, mais il y a égale- 
ment l’indication que ce segment est considéré, dans ce cas parti- 
culier, comme le récipient dans lequel quelque chose se trouve. En 
d'autres termes, demain est un monéme qui comporte en lui-méme 
indication de sa fonction. 

Demain est un élément qui se retrouve dans les mémes contextes 
qu'un élément comme en 1950, dans lequel vous avez une indication 
d'une période (1950), et en plus l’indication, au moyen du mot en, 
que cette période est le récipient dans lequel se trouve, ou va se 
trouver replacée une certaine expérience. 

Ce qui est caractéristique dans le cas d’une forme comme demain, 
c'est que la valeur de demain, la fonction de demain, s’exprimera 
également bien, quelle que soit sa position dans l’énoncé. J'ai dit: 
,demain le recteur parlera dans le grand amphithéatre”’; mais j aurais 
pu dire: ,,le recteur, demain, parlera dans le grand amphithéatre’’, ou 
,le recteur parlera dans le grand amphithéatre demain’; ce serait 
la méme chose. Je ne changerais rien 4 la valeur de demain, et de 
facon générale a la valeur de l’énoncé, en placgant demain a peu prés 
n'importe ou. Il y a naturellement des habitudes qui font qu’on ne 
mettra pas un mot comme demain absolument n’importe ou, c’est 
entendu. Mais, ce qui est important, c’est que la valeur de demain 
ne change pas, quelle que soit la partie de l’énoncé ot on le place. 

Le second segment de l’énoncé est: le recteur parlera. Pour le mo- 
ment, considérons le recteur. La fonction de le recteur, dans ce con- 
texte, est la fonction bien connue de sujet. Ce méme élément le recteur 
pourrait avoir une autre fonction. Il pourrait avoir la fonction dite 
objet, dans jai vu le recteur, par exemple; ou il pourrait avoir des 
fonctions diverses, 4 condition qu’on fasse précéder le recteur d'un 
mot comme avec, pour, etc.: jai parlé avec le recteur. Donc, en soi, 
la combinaison ou, si vous me passez ce mot un peu savant, le 
syntagme le recteur n’a pas de fonction déterminée. Il attend de 
quelque chose que ce quelque chose marque la fonction qu’il assume 
dans un énoncé déterminé. Ce quelque chose, dans le cas de le recteur 
parlera, c'est la position par rapport a |’élément parlera. Dans: j'ai 
parlé avec le recteur, c'est le mot avec, le segment avec, qui indique 
la fonction de le recteur. 

Mais, ce qu'il faut bien voir, c’est que l'élément le, que nous trou- 
vons devant recteur, n’est en aucune facgon une indication de la 
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fonction de l’unité qui suit. Ce le, en aucune position, dans aucune 
circonstance, ne permettra de savoir quel est le rapport de cet élément 
d’expérience, recteur, avec le reste de l’énoncé. Le actualise, appuie, 
compléte l’élément recteur, mais n’a jamais pour fonction d’exprimer 
le rapport que l’élément d’expérience correspondant au mot recteur 
entretient avec le reste de l’expérience. Ceci a l’air évident; mais 
on ne semble pas en avoir jamais tiré les conclusions qu'il fallait en 
tirer. Le recteur, c'est ce que j’appelle un syntagme non autonome. 
C’est un syntagme, c’est-a-dire la combinaison de plusieurs signes, 
mais il est non autonome parce qu'il attend d’autre chose l’indication 
de sa fonction. Cet autre chose pourra étre un autre monéme ou la 
position de syntagme non autonome dans un syntagme plus large qui 
pourra étre, lui, un syntagme autonome. 

Le troisiéme type d’expression de la fonction est celui que nous 
trouvons dans dans le grand amphithéatre. Dans est ce que j appellerai 
un monéme fonctionnel. C’est un monéme qui a un sens (il ne faudrait 
pas dire qu'il n’a pas de valeur sémantique), mais son réle principal 
est un réle d’indication de la fonction du mot, du substantif qui le 
suit. 

Le grand amphithéaétre n’a aucune fonction en soi. Il attend de 
quelque chose d’autre l'indication de sa fonction. Ici, c'est élément 
dans qui va indiquer la fonction de ce syntagme. L’ensemble dans le 
grand amphithéatre forme un syntagme autonome, un syntagme auto-~ 
nome qui a le méme comportement syntaxique que demain. Je pour- 
rais dire de ce syntagme autonome dans le grand amphithéatre ce que 
jai dit de demain. Le déplacer dans l’énoncé n’implique aucune modi- 
fication de sa valeur, de sa fonction, de sa valeur d'information. Ici 
encore il faut noter qu'il peut y avoir, dans les différentes langues, 
des combinaisons qui ne se font pas parce que, traditionnellement, 
on ne les fait pas. Mais ce qui est essentiel, c’est que le changement 
de position, 14 ou il est accepté, n’apporte pas de modification du mes- 
sage. 

Il reste un élément dont je n'ai pas parlé et qui est probablement, 
a votre avis, l’élément central; c’est le segment parlera. Je l'ai cité en 
passant a propos de le recteur, mais je n’en ai pas parlé. Nous avons 
effectivement affaire ici a |’élément central de l’énoncé. L’élément 
parle dans parlera, est le noyau de ce que j'appellerai le syntagme 
prédicatif. Le syntagme prédicatif est naturellement un syntagme auto- 
nome qui dit ce qu'il veut dire, sans avoir besoin d’attendre qu'on le 
place quelque part, ou qu’on le compléte au moyen d’adjonctions. Mais 
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il est, pour ainsi dire, plus qu’un syntagme autonome. C’est un syn- 
tagme indépendant, avec la différence qu'il y a entre l'indépendance 
et l’'autonomie. Ce syntagme prédicatif, ici, est naturellement le recteur 
parlera. Le recteur parlera est ce qu'on ne peut éliminer sans détruire 
l'énoncé comme tel. Si on élimine, de l’énoncé que j'analyse en ce 
moment, le recteur parlera, il n'y a plus d’énoncé a proprement parler. 
Les éléments autonomes, comme demain, comme dans le grand amphi- 
théatre, restent en l'air. On attend que l’énoncé soit complété. Au 
contraire, si je supprime dans le grand amphithéatre, ou si je sup- 
prime demain, mon énoncé demeure: le recteur parlera! Sans doute 
aimerait-on avoir des précisions, mais grammaticalement cet énoncé 
reste un énoncé. 

Le noyau prédicatif, le monéme prédicatif parle, autour duquel se 
cristallise ce syntagme prédicatif qui est l’élément indispensable de 
l'énoncé, semble étre un élément tout a fait 4 part, qui n’a jamais 
a marquer lui-méme sa fonction par rapport au reste de l’énoncé, 
celui en référence auquel chacun des éléments ajoutés va avoir a 
marquer sa fonction. C’est ce qu’on pourrait étre tenté de penser au 
premier abord. Pourtant ceci n'est pas toujours le cas. Et les langues 
auxquelles nous pensons tout d’abord, le frangais, le néerlandais, 
l'anglais, l’allemand, le russe, etc., sont des langues qui, précisément, 
ne présentent pas ce prédicat parfaitement indépendant qui n’a jamais 
a marquer ses rapports avec le reste. Dans ces langues il y a toujours 
a considérer les rapports de ce prédicat, de ce morphéme prédicatif, 
avec ce qui l’entoure. Autrement dit, dans une langue comme le fran- 
cais, le locuteur a le choix entre au moins deux modes d’expression 
gui présentent différemment les rapports du prédicat avec le reste de 
l'énoncé ou, plus exactement, les participants de l’action 1a ot le pré- 
dicat correspond a une action. Ces deux modes d’expression sont la 
voix active et la voix passive. Mais il y a des langues ow l’on n’oppose 
pas une voix passive a une voix active. Le basque en est un exemple, 
mais il y en a bien d'autres. Dans ces langues, il n’y a jamais qu'une 
seule fagon d’indiquer les rapports entre l’action et les participants 
de I’action. S’il n'y a qu'un participant, on emploie un certain schéme 
syntaxique; s'il y en a deux, le sens méme du prédicat déterminera 
une fois pour toutes la fonction de chacun d’entre eux; de méme s'il y 
en a trois. 

Par conséquent, le monéme prédicatif n'est pas nécessairement com- 
plétement indépendant. Il peut exprimer, dans certaines langues, ses 
rapports vis-a-vis des autres éléments de l’énoncé au moyen de pro- 
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cédés divers dont le détail varie beaucoup d’une langue a4 une autre. 
Je vous rappelle simplement que l’opposition du passif a l’actif s’ex- 
prime de facons qui différent beaucoup d’une langue a une autre, et 
ceci méme parmi les langues indo-européennes parce que cette oppo- 
sition de l’actif et du passif est un phénoméne assez récent. Dans 
certaines langues, comme les langues scandinaves, c’est une opposition 
assez simple, qui se marque au moyen de I’alternance d’un monéme 
qui a souvent la forme -r, a l’actif, avec un monéme de forme ~s pour 
le passif. Nous avons affaire, dans ce cas-la, 4 une expression de la 
fonction analogue 4 l’expression que nous avons trouvée dans le cas 
de dans le grand amphithéatre, c'est-a-dire expression de la fonction 
au moyen d'un monéme bien caractérisé, d'un segment particulier de 
lénoncé. Il y a donc des langues que nous connaissons bien, ot le 
monéme prédicatif a une fonction, parce qu’avoir une fonction, en 
linguistique, en postule l’existence de deux au moins. 

Vous savez que l’on ne parle de langue 4 tons qu’en référence a 
une langue ot il y a au moins deux tons. De méme, il n’y a fonction 
en linguistique que pour un élément qui peut assumer au moins deux 
fonctions différentes. Un élément ne peut avoir de fonction que si 
le sujet parlant a le choix entre une fonction et une autre fonction. 
Dans une langue comme le basque, le sujet n’a pas le choix, pour le 
prédicat, entre une fonction et une autre fonction, entre deux types 
de rapport entre le prédicat et le reste. Par conséquent, dans une 
langue comme le basque, le prédicat n’est pas susceptible de fonction, 
alors que dans une langue comme le frangais, le néerlandais et la 
plupart des langues indo-européennes, le prédicat est susceptible de 
fonction, exactement comme les autres éléments de l’énoncé. 

On peut se demander pourquoi ces quelques idées que je vous pré- 
sente au sujet de l’autonomie syntaxique n’ont pas été formulées plus 
t6t. Ou, si elles l’ont été et que je n’en ai pas pris connaissance, 
pourquoi elles n’ont pas recu la publicité qu’elles paraissent mériter. 
On s’étonne un peu qu’on n’ait pas encore attiré l’attention sur la 
distinction entre des monémes fonctionnels et d’autres éléments ,,gram- 
maticaux’’ qui ne servent pas 4 marquer la fonction de leurs voisins. 
Dans le cadre que j'ai choisi, l’opposition est pourtant fondamentale 
entre une fonction dative et un ,,concept’’ de singulier, lors méme que 
l'expression de l’une et celle de l'autre se trouvent amalgamées dans 
une forme comme homini. D’une part, nous avons une unité qui sert 
a attacher ce qui l’accompagne au reste de l’énoncé, a marquer quels 
sont les rapports du syntagme avec ce reste groupé autour du prédicat. 
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D’autre part, nous trouvons un élément qui se tourne vers le centre 
de ce syntagme pour en préciser et en qualifier la portée. Dans un 
cas nous trouvons un réle centrifuge de rattachement a quelque chose 
d’extérieur. Dans l'autre, le rdle centripéte de qualification d'un élé- 
ment central. Cette opposition, qui n’a jamais été mise en valeur, me 
parait étre un des faits fondamentaux de toute syntaxe. 

Il semble qu’on se soit toujours, en la matiére, laissé guider beau- 
coup plus par la forme que par la fonction. On a voulu traditionnelle- 
ment opposer les langues analytiques comme le frangais ot les éléments 
indicateurs de fonction sont représentés par des morphémes auto- 
nomes, par des mots indépendants comme dans ou pour, et les langues 
dites synthétiques, comme les langues classiques, le latin en particulier, 
ot l’'expression de ces fonctions est incluse dans ce qu’on appelle les 
désinences. Dans une langue comme le latin, une désinence, la dé- 
sinence de datif de -i de homini, comporte, de facgon formellement in- 
analysable, l’expression de deux unités, ces deux unités que je tiens 
a opposer fondamentalement. 

Mais, lors méme qu'on pense, non plus a une langue flexionnelle 
comme le latin, mais 4 une langue analytique comme le frangais, on 
n'est pas non plus trop tenté de séparer les monémes fonctionnels, 
comme une préposition, et ce que j'appellerais des modalités comme 
l'expression du singulier, l'expression du pluriel, l’expression du dé- 
fini ou de l’indéfini, et ceci parce qu'il y a une tradition qui réclame 
de les grouper tous dans le cadre de la grammaire. Ce sont en effet 
des éléments appartenant a des inventaires limités, c’est-a-dire des 
éléments que l’on peut présenter de fagon exhaustive dans une gram- 
maire. Il y a une raison pratique a cela. Pour présenter une langue, 
on utilise traditionnellement deux livres: une grammaire et un lexique. 
On présente dans la grammaire tous les inventaires limités, parce qu’on 
peut facilement faire entrer les unités en question dans le cadre d'une 
certaine classification. 

Pour tout le reste, pour les inventaires illimités du lexique, on 
fabrique des dictionnaires plus ou moins complets. On sait qu'un 
dictionnaire n’est pas complet. On excusera le lexicographe de n’étre 
pas complet. On n’excusera pas le grammairien. Mais comme monémes 
fonctionnels et modalités appartiennent les uns et les autres a la gram- 
maire, on pense, traditionnellement, a ce qui les unit plutét qu’a ce 
gui les distingue. 

Mais ce n’est pas tout. Comment se fait-il qu’un analyste aussi 
perspicace qu’Edward Sapir, celui qui a présenté la meilleure typologie 
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que nous ayons 4 ce jour, n’ait pas marqué cette distinction entre des 
indicateurs de fonction et des modalités. Je n’aime pas beaucoup ce 
terme de ,,modalité’”” qui est ambigu, parce que ,,modalité” s’emploie 
pour tout autre chose; lorsque je parle en anglais de ces questions, je 
dis modifier ce qui est beaucoup plus précis. Je crois que si Sapir n'est 
pas arrivé ici a une claire distinction c’est A cause des faits d’accord: 
ces éléments grammaticaux ont en effet en commun, non seulement 
le fait qu'ils appartiennent a des inventaires limités, mais aussi que 
les uns et les autres sont susceptibles, dans certaines langues, d’entrer 
dans ce cadre de faits qu’on appelle l'accord. 

Qu’est-ce que l'accord? Je dirai que c'est l'emploi d’une forme 
discontinue et redondante pour l’expression d’un certain sens. Les 
éléments phoniques correspondant a l’expression d’un monéme ne sont 
pas concentrés a un endroit précis de la chaine, mais ils se répétent 
a différents endroits, de telle fagon que ce monéme a une expression 
discontinue et redondante. 

Prenons un exemple. Quand on dit en anglais the student comes, 
le -s de comes apporte-t-il un élément d'information? Absolument 
pas. Il n’apporte rien qui ne se trouve exprimé dans the student. Par 
conséquent, il y a expression redondante de |’élément ,,troisiéme per- 
sonne’ qui, dans une langue comme l'anglais, est automatiquement 
inclus dans l’emploi d’un substantif comme sujet. L’exemple latin 
correspondant est moins convaincant: dans discipulus uenit, on pourrait 
étre tenté de dire que le t de uenit est également redondant, pour les 
mémes raisons que dans le cas de l’équivalent anglais. Ce n'est peut- 
étre pas tout a fait vrai; je laisse aux latinistes le soin de décider 
jusqu’a quel point c’est vrai; mais n’était-il pas possible, en latin, de 
dire discipulus uenio. Aprés tout. Néron aurait dit en mourant: qualis 
artifex pereo! Par conséquent, il y avait probablement a cet égard en 
latin une certaine latitude. En tout cas, en anglais, la situation est 
beaucoup plus nette. 

On suppose en général, que la fonction de l'accord est de préciser 
les rapports entre un élément de l’énoncé et le reste de l’énoncé ou un 
autre élément de l’énoncé. Dans ces conditions, comme l'accord affecte 
non seulement les indicateurs de fonction, mais également ce que 
j'appelle les modalités, tous les éléments grammaticaux sont suscep- 
tibles de se manifester sous cette forme redondante et discontinue, et 
on est amené a la conclusion a laquelle arrive Sapir, que partout ot 
il y a accord, il y a indication de relation (ce qui équivaut a dire 
qu'il y a indication de fonction) et que par conséquent méme les 
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modalités, dés qu’elles entrent dans un accord, ont une valeur d’indica- 
tion de fonction. 

Pour clarifier le probléme, il faut se convaincre qu’un méme élément 
phonique peut avoir des fonctions trés diverses. Nous l’avons vu dans 
le cas du -i de homini; ce -i a deux valeurs: il a une valeur d’indicateur 
de fonction dative, et une autre valeur, celle de modalité singulier du 
mot en cause. 

C’est dans le méme sens qu'il faut interpréter certains faits latins. 
Soit l'énoncé uenatores animal occidunt; il n'y a ici que le -nt d’occi- 
dunt qui nous donne des indications précises sur qui tue qui. Ceci sim- 
plement parce que le latin est une langue mal faite; c’est une langue mal 
faite, parce que si la langue était bien faite, on n’aurait pas besoin 
de se référer au -nt d’occidunt pour savoir qui est le sujet. En principe, 
il existe en latin un cas, qui est le nominatif, qui doit nous indiquer 
quel est le mot qui a la fonction sujet. I] est un autre cas, l’accusatif, 
qui doit nous indiquer quel est le mot dont la fonction est l'objet. 
Dans ce cas particulier, j'ai choisi des termes ot la langue n’arrive 
a exprimer clairement quel est le sujet, quel est l'objet que du fait 
de l'accord, du fait que le verbe nous rappelle que le sujet est un 
pluriel. C’est ce qui nous permet de nous tirer ici d’affaire. Mais si 
nous avions eu uenatores animalia occidunt ou les deux substantifs 
sont au pluriel, la désinence plurielle du verbe ne nous aurait été d’aucun 
secours. Dans le cas de l’énoncé choisi nous avons profité d’un hasard 
favorable. 

Certes, il y a des cas ou le réle d’indicateur de fonction de l’accord 
est, en latin, moins épisodique. Pensez au réle de la désinence d’ablatif 
d'incuruo dans incuruo terram dimouit aratro. Il n’est d’ailleurs pas 
niable que, dans notre exemple des chasseurs, le -nt d’occidunt nous 
donne une indication précieuse sur la fonction de uenatores. Mais ce 
role épisodique, acquis pour ainsi dire par raccroc, par la ,,désinence” 
-nt doit étre congu comme distinct des réles divers mais permanents 
de cette méme désinence. Il se trouve que, par hasard, le signifiant 
discontinu du monéme pluriel amalgamé a diverses autres unités dans 
-es ...-nt, se voit coincider avec l’expression du monéme de nominatif 
non seulement dans son segment -es, ce qui est normal, mais également 
dans son segment ~nt. Lorsqu’il s'est installé dans une langue, l'accord 
peut donc, effectivement, avoir valeur d’indication de fonction. II faut, 
en tout cas, que notre analyse soit poussée assez loin pour que nous 
sachions distinguer cette valeur d'indication de fonction que peut 
avoir un certain segment de l’énoncé, des autres valeurs qui peuvent 
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trouver leur expression au méme endroit. Une fois établi, l'accord 
peut donc étre utilisé a des fins fonctionnelles. Mais a l’origine de 
l'accord, il y a toujours paresse. 

Naturellement, des formes latines comme legunt, occidunt ne nous 
paraissent guére étre des produits de la paresse. La raison en est qu’on 
ne les a pas vu apparaitre. Ces formes-la, nous les avons, 1a, devant 
nous; ce sont des formes traditionnelles, pleines de prestige, et par 
conséquent nous les prenons telles qu’elles sont. Mais, lorsque nous 
assistons a la genése du phénoméne, nous nous rendons bien compte 
quiil y a, a la base, un désir d’économiser l’effort. Il y a économie, 
méme lorsque cette économie implique l'emploi d’un plus grand nombre 
de phonémes. En effet, l'économie linguistique, dont l'économie pho- 
nologique n'est qu'un aspect, est complexe, et la fagon dont elle fonc- 
tionne nous montre bien que les locuteurs, dans toutes les langues, 
sont beaucoup plus tentés d’économiser leurs processus mentaux que 
l'énergie articulatoire. I] est beaucoup moins fatigant de prononcer 
quelques phonémes supplémentaires que de se livrer A un instant de 
réflexion. Le perroquet se fatigue moins que le conférencier. 

J’emprunterai mes exemples au frangais: autrefois les Francais di- 
saient: il ne croyait pas qu il pat, avec une forme pat, comportant deux 
phonémes. Aujourd’hui les Frangais disent: il ne croyait pas qu'il 
puisse, avec une forme puisse 4 quatre phonémes. En dépit des ap- 
parences, il y a la économie, et tous les Francais le sentent. II 
y a économie, parce qu’au lieu de réfléchir, au lieu de se demander 
,vais-je employer un temps ou un autre?” on emploie toujours le 
méme temps. Les deux phonémes supplémentaires de puisse n'ont 
pas grande importance. L’accord, c'est donc prononcer un certain 
nombre de phonémes supplémentaires pour ne pas avoir a changer les 
formes lorsque le contexte des faits se modifie quelque peu. En latin 
on disait legunt toutes les fois ot il y avait plusieurs personnes qui 
lisaient. On disait legunt, lorsque ces conditions étaient réalisées, 
aussi bien dans le cas ou on ne spécifiait pas qui lisait, que dans celui 
ou, au contraire, on spécifiait qui faisait la lecture. En frangais vul- 
gaire, on entend: les gens ils-lisent, c'est-a-dire que, comme en latin 
la forme ne change pas, que le sujet soit ou non spécifié. On dit ils- 
lisent, méme si le sujet est féminin: les femmes ils-lisent. 

Ici encore, il faut analyser les faits linguistiques sur la base de la 
fonction et ne pas laisser la forme prendre trop d'importance. Ne 
croyez pas, cependant, que toute cette analyse 4 laquelle je viens de 
me livrer devant vous se fonde sur un examen sémantique. Mon 
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critére, dans tout ceci, n’est pas du tout un critére sémantique; je ne 
dis pas que les monémes fonctionnels ont un autre sens que les moda- 
lites. Mon seul critére ici est le critére de l’autonomie syntaxique. Il 
y a des éléments qui assurent l’autonomie syntaxique, c’est dans, c'est 
pour, c'est a. Il y a des éléments qui n’assurent pas l’autonomie syn~- 
taxique, c'est le, c’est un, c'est la marque du pluriel. Voila le critére 
formel, le critére, au fond distributionnel, qui me sert a établir une 
distinction qu'une attention un peu trop concentrée sur la forme n’avait 
pas permis de dégager avec suffisamment de clarté. 

Le temps me manque pour esquisser toutes les conclusions que l'on 
pourrait tirer, pour l'étude du langage et pour l’analyse des faits syn- 
taxiques, de ce que je viens de présenter aujourd'hui. Mais il y a une 
conséquence trés importante que je dois signaler dés maintenant: c'est 
celle qu'il faut en tirer en matiére de typologie. J’ai loué devant vous tout 
a l'heure l’analyse que Sapir a faite des faits linguistiques pour aboutir 
a ce qui est, jusqu’a présent, la meilleure typologie. Je crois, cependant, 
qu'il faut la réviser entiérement. La typologie de Sapir, en dépit de 
toute l’acuité de la pensée de son auteur, reste essentiellement fondée 
sur la forme. Tout s’y raméne, en fait, 4 deux traits largement inter- 
dépendants: 1° le degré de variation formelle d'un signe donné: un 
signe a-t-il toujours la méme expression formelle? ou a-t-il une expres- 
sion variable? 2° le degré d'inséparabilité de certains groupes d’unités, 
et ce trait dépend largement du précédent. Comme vous le voyez, la 
notion d’autonomie syntaxique, de fonction, n’y intervient pas. Je tiens 
a insister sur le fait que je ne rejette en aucune facgon les éléments 
formels comme un des critéres des études et des recherches typologiques. 
Mais il y a d'autres éléments qui sont au moins aussi importants. Il 
est trés intéressant de savoir comment les langues expriment certains 
types de relations, mais il est plus important encore de déterminer si 
ces relations existent dans la langue en question. 

On est parti de l’idée traditionnelle qu’aprés tout tous les hommes 
étaient des hommes qui disaient les mémes choses, qu’on pouvait passer 
d'une langue a une autre par traduction, que, par conséquent, les 
notions étaient sensiblement les mémes un peu partout, et qu’en tout 
cas les rapports entre les notions devaient étre les mémes. II faut se 
rendre a l’évidence que ceci est inexact: lorsqu’on passe d'une langue 
a une autre langue, ce ne sont pas seulement les formes et les mots 
qui changent (arbitraire de Saussure), ce ne sont pas seulement les 
nctions qui changent, mais aussi le choix des rapports a exprimer. 
Reprenons le cas du passif que nous avons envisagé tout a l'heure. 
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Il est é€videmment utile, quand on fait l’analyse d'une langue ou qu’on 
établit une typologie, de savoir si l’opposition du passif et de l’actif 
s’exprime dans une langue au moyen d’une flexion particuliére, comme 
en latin, au moyen d'un suffixe distinct, comme en scandinave ou en 
sanscrit, au moyen d’auxiliaires particuliers, comme dans la plupart 
des langues européennes d’aujourd’hui. Mais il est infiniment plus 
important de déterminer d’abord si la langue distingue le passif de 
actif. Et c’est la un élément qui n'est pas encore entré en ligne de 
compte dans les typologies. 

Nous ne devons jamais poser que ce qui différencie une langue d’une 
autre est essentiellement un choix différent dans les moyens formels 
d’expression, mais bien plutét le type d’analyse de l’expérience qu'elle 
manifeste, et le genre de rapports qu’on peut constater entre les 
chainons linguistiques. Ceci, si nous réfléchissons bien, c'est a quoi 
nous conduit en fait l’enseignement de Saussure relativement a la 
valeur, si avec Robert Godel, on sait aller au-dela de la lettre de ce 
livre fondamental que reste le Cours de linguistique générale. 
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1. Le culte de Vefficacité 


Toynbee nous a rendu familiére la comparaison des différentes civi- 
lisations qui, en différents temps et lieux, se sont développées a la 
surface du globe; chacune d’elles, avant la nétre, s’est défaite. I] serait 
bien difficile de nous accorder sur des critiéres permettant d’ordonner 
les niveaux maxima atteints par ces civilisations 4 leurs apogées respec- 
tives. Mais cette notion des niveaux maxima peut au moins guider 
notre imagination pour nous rendre sensible le fait que notre civilisation 
occidentale n’a passé les ,,records’’ précédents que depuis un petit 
nombre de générations, approximativement une dizaine de générations. 
Lorsque l’invention du gouvernail d’étambot eut permis aux caravelles 
d’accéder dans I'Inde comme en Amérique, les voyageurs européens 
découvrirent non seulement des peuples moins avancés que les nétres 
mais aussi des civilisations plus raffinées, et pendant plus de deux 
siécles les nouveaux arts industriels qui se développérent en Europe 
furent empruntés a l’Inde, comme le travail des cotonnades, ou a la 
Chine, comme le travail des porcelaines. 

Pourquoi est-ce l'Europe qui, a partir du XVIIle siécle a été le 
foyer du progrés technique? Pourquoi le phénoméne que l’on appelle 
communément ,,la révolution industrielle’ n’avait-il pas eu lieu en 
Chine ot mainte invention avait été faite longtemps avant que nous 
en eussions connaissance? A ces questions, je ne saurais apporter de 
réponse. Mais le fait est qu'un nouvel état d’esprit s’est développé en 
Europe, susceptible d’étre dénommé ,,culte de l’efficacité’. De tout 
temps, les hommes ont été portés a regarder les maniéres de faire 
comme des ,,mystéres’”’ transmis de maitre a apprenti, arts vénérables 
gui ne sauraient étre exercés légitimement que selon les rites enseignés. 
Cette inertie psychologique a l’égard des procédés est bien puissante 
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puisque les Grecs ont succombé aux légions romaines par fidélité 
obstinée a la tactique de la phalange. I] semble qu’en Europe la véné- 
ration du procédé traditionnel ait été moins forte qu’ailleurs, et plus 
vive qu’ailleurs la propension 4 rechercher le procédé plus efficace. 

Méme de nos jours c’est un sentiment qui reste puissant chez l’ache- 
teur quil n’obtient un objet de qualité qu’autant que fabriqué selon 
la méthode traditionnelle, faute de quoi cet objet est ,,camelote’”. Ce 
sentiment a de profondes racines dans notre expérience personnelle, 
nous savons ce qu'il en coiite de bien faire et nous nous défions de ce 
gui est fait trop vite et trop facilement; mais autrefois il y eut stirement 
bien plus que cela dans la résistance au changement de procédé; a 
savoir la superstition que ,,la vertu’ n’était point infuse a l'objet s'il 
avait manqué quelque chose aux rites de sa fabrication. 

Ces attitudes psychologiques soutenaient autrefois l’organisation 
corporative qui réciproquement les entretenait. Les gens du métier 
s enorgueillissaient de la qualité de leurs produits, qu’on estimait ne 
pouvoir étre obtenue qu’a force de soins éclairés. Lentement l’apprenti 
était initié au métier, devenant enfin compagnon, et aprés son Tour de 
France et aprés avoir prouvé sa qualité en faisant son ,,chef-d’oeuvre”’ 
il était enfin admis maitre 4 son tour. Sismondi dont l’existence s'est 
située de telle sorte qu'il a vu l’organisation corporative d'une part et 
de l'autre l’éclosion des manufactures, explique: ,,Toute l’organisation 
des corporations tendait 4 restreindre le nombre de ceux qui exergaient 
les arts utiles, 4 repousser les campagnards qui voulaient entrer dans 
les métiers des villes, 4 prévenir l’encombrement, a partager également 
entre tous les maitres les bénéfices du métier, afin que l'un ne pit 
s’enrichir aux dépens de l'autre, enfin 4 donner une garantie 4 l'indus- 
triel (lisez’’l’artisan’’), en sorte qu'une fois entré dans sa profession, 
pourvu qu'il s'y conduisit bien, il pouvait compter de s’y élever a pas 
lents, mais certains, et il ne risquait point de voir renverser dans sa 
vieillesse l’édifice de sa fortune élevé par ses jeunes années’*). II 
ajoute: ,,On peut demander sans doute si cette organisation des arts 
utiles leur aurait jamais permis de tirer parti, comme ils l’ont fait 
aujourd’hui, de nos progrés dans les sciences; on peut demander si 
les consommateurs étaient aussi bien servis, s'ils obtenaient l’abon- 
dance et le bon marché a un degré qui put se comparer, méme de loin, 
a ce que nous voyons aujourd'hui. Mais si les réglements des corps de 
métier avaient pour but de développer l’indépendance de caractére, 


1) Simonde de Sismondi: Etudes sur l’Economie Politique 1838 T. 2 pp. 338—9. 
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l'intelligence, la moralité, le bonheur des artisans, ils y avaient pleine- 
ment réussi’” 2). Retenons ces deux angles de vision: on pourrait dire 
que le procédé eut longtemps son éthique, il est maintenant technique. 

Les gens du métier honoraient celui d’entre eux qui excellait dans 
la réussite d’objets de leur art. Au contraire ils condamnaient celui 
d’entre eux qui s’acquittait de sa tache au moindre effort; il était 
regardé comme trompant le chaland sur la qualité de la marchandise, 
qui devait étre inférieure faute de soins, et comme faisant a ses pairs 
une concurrence déloyale, s'il pouvait l’offrir 4 un moindre prix. A la 
vérité, l’idée qu'il y a un ,,juste temps’ 4 passer sur un ouvrage se re- 
trouve, sans les justifications d’autrefois, dans certains syndicats de 
nos jours, les craft unions. 

Cet état d’esprit des gens de métier opposait un obstacle insurmon- 
table a ce que nous appellons aujourd’hui ,,le progrés de la produc- 
tivité’”’. Ce progrés en effet est celui du rapport entre le produit et 
le temps passé 4 sa production: l’idée méme que ce rapport pit étre 
croissant apparaissait scandaleuse aux gens de métier. II fallait donc 
une rupture brutale avec leur point de vue pour que l'on pit entrer 
dans l’ére industrielle. 

Proudhon rapporte quelque part que son pére, qui était tonnelier, 
pour facturer ses produits, commengait par compter les frais qu'il avait 
encourus, puis y ajoutait le nombre d’heures de travail qu'il avait con- 
sacrées a son ouvrage; naturellement le prix qu’il attachait 4 son heure 
de travail devait étre fonction du ,,standing’’, comme on dirait aujour- 
d’hui, qu'il estimait mériter, un nombre normal d’heures de travail 
devant lui assurer le mode de vie qu'il jugeait conforme 4 sa dignité. 
On remarquera que cette facturation du pére de Proudhon corres- 
pond exactement a la définition de la ,,valeur’ de l'objet, utilisée par 
Marx. 

I] est clair qu'un ,,fabricant’’ comme on disait alors, peut offrir un 
objet analogue a moindre prix, s'il trouve le moyen de le produire au 
moyen de travail non qualifié, méme si le nombre d’heures dépensées 
est le méme, et a fortiori s’il est moindre. C’est d’abord par l'utilisation 
de travail non qualifié et partant beaucoup moins cofiteux, que la 
manufacture s'est instaurée. Les fabricants n'ont pu établir leurs manu- 
factures que, soit en opérant hors des villes soumises aux réglements 
corporatifs, soit en appliquant leurs efforts A des produits nouveaux 
qui n’avaient pas encore donné lieu a l’établissement de métiers. Pour 


2) Id. p. 342. 
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vendre a bas prix et faire de grands profits, il leur fallait une main- 
d’ceuvre a bon marché; elle leur fut fournie par l’afflux de ruraux; 
nimporte que cette main d’oeuvre fat fruste: elle invitait d’autant plus 
le recours 4 la machine et s’en accomodait d’autant mieux. 

Les contemporains de la révolution industrielle ont été profondément 
choqués par l’avilissement du travail, en soi et quant a sa rémunération, 
qui leur apparaissait dans la condition des ouvriers comparée 4 celle 
des compagnons de métiers, sans trop penser que ce nombre rapidement 
croissant d’ouvriers n’auraient point trouvé d’emplois a titre de com- 
pagnons. Ils n’ont guére prévu qu’au moins en ce qui concerne la 
condition matérielle, le progrés technique, immensément facilité par 
lorganisation manufacturiére, finirait par élever le niveau de vie de 
louvrier fort au dessus de ce qu’avait été celui des artisans. 

,»A la grande manufacture, écrivait-on dés le milieu du XVIIIe 
siécle *), tout se fait au coup de cloche, les ouvriers sont plus contraints 
et plus gourmandés. Les commis accoutumés avec eux a un air de 
supériorité et de commandement, les traitent durement et avec mépris; 
de 1a il arrive ou que ces ouvriers sont plus chers, ou ne font que passer 
dans la manufacture jusq’a ce qu’ils aient trouvé du travail ailleurs’’ *). 
On ne saurait plus clairement marquer que l'état de ces hommes 
apparaissait inférieur a ce que l’on avait eu coutume de voir. Le 
méme auteur exprime le plus grand scepticisme sur l'avenir de ces 
structures, et souligne que les manufactures qui peuvent se soutenir 
sont celles auquel le gouvernement a concouru par des avances et des 
faveurs. 

Méme au siécle suivant, Sismondi estime encore que le réle des 
gouvernements dans l’implantation des manufactures a été décisif. ,,II 
y a dans le caractére humain une puissance d’habitudes, ou, si l’on veut, 
une force d’inertie qui, bien souvent, a été l’ancre de sireté de la 
société. Cette force d’inertie a longtemps repoussé le jeu commercial, 
le jeu des manufactures, comme toute espéce de jeu: chacun suivait la 
routine de son métier, le perfectionnait, l’agrandissait lentement, 
mais sans tenter des révolutions dans l'industrie. Ce sont les gouverne- 
ments qui, depuis un demi-siécle surtout, ont cru n’avoir pas de plus 
importante affaire que de favoriser les arts, le commerce et les manu- 
factures; ce sont eux...’ *). 


3) Cf. l’article Manufactures dans lédition de l’Encyclopédie donnée a Yverdon 
par M. de Félice. T. X XVII. 
4) Op. cit. P. 364. 
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Ce texte est intéressant, comme mettant en lumiére, qu’en effet il y a 
rupture délibérée d’une force d’inertie; c'est a partir de cette rupture 
gu’un principe nouveau imprégne, domine et dirige ou pour mieux dire 
posséde et inspire la civilisation occidentale. Longtemps ce principe 
a été appelé ,,le mobile du profit’: mais c’était ne pas voir le fond des 
choses. A la vérité ce principe est celui que Maupertuis, au milieu du 
XVlille siécle, appelait ,,le principe de moindre action”’. II s’agit d'une 
maxime naturelle de l’action: atteindre le but visé avec la moindre 
dépense de moyens. Lorsque cette maxime est appliquée avec bonheur, 
les conséquences peuvent étre exprimées sous deux formes logiquement 
équivalentes: pour un méme produit temps de travail décroissant, pour 
un méme temps de travail produits croissants. 

Ce qui, A mes yeux, fait le caractére distinctif, l’originalité de la 
civilisation moderne, c’est que le principe de Maupertuis (que je pré- 
fére dénommer ,,principe d’efficacité’’) l’'a entiérement saisie et in- 
formée. La ,,recherche du profit ’’n’a été que l’aspect sous lequel le 
principe d’efficacité a stimulé les individus et en quelque sorte une 
,ruse de l’Histoire’. A mesure que le principe d’efficacité déploie 
plus largement ses effets, on le discerne plus clairement et l'on s'y 
attache plus. Lorsque nous comparons l'année présente 4 une année 
passée, mettons 1959 a 1929, nous ne constatons pas seulement que 
la productivité s’est beaucoup accrue mais aussi qu’a présent la pré- 
occupation de productivité est incomparablement plus forte; nous ne 
constatons pas seulement l’introduction entretemps de nouveaux pro- 
cédés et de nouveaux produits mais aussi qu’a présent les travaux de 
recherche et la mise au point de nouveaux procédés et de nouveaux 
produits sont mainte fois supérieurs a ce qu’ils étaient en 1929. 

Voila qui nous améne 4 un aspect capital de notre civilisation. Le 
principe defficacité, ou d’épargne relative de travail, est mis en jeu 
dans notre société seulement a titre secondaire pour causer une épargne 
absolue de travail, mais a titre principal pour obtenir un progrés des 
produits. 

Nous touchons ici une question dont l’examen fait saisir le caractére 
spécifique de notre société et les lois de son développement. S'agissant 
d'une économie nationale, son progrés en productivité se représente 
comme un rapport entre la somme des produits obtenus et la somme 
du travail dépensé, la premiére croissant plus vite que la seconde. 
Prenant ce rapport a deux époques différentes, un ,,passé” et un 
,présent’’, on pourra exprimer le changement sous deux formes inverses 
l'une de l'autre, et dire que du passé au présent la somme de produits 
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par heure fournie a augmenté, ou bien que du passé au présent la 
somme de travail nécessaire par unité de produit a diminué. Ces 
expressions sont mathématiquement équivalentes. 

D’ou la tentation pour certains esprits de blamer l'emploi que nous 
faisons du progrés technique a l’accroissement successif du flux des 
produits et de préner son application 4 la diminution du temps de 
travail. I] semble en effet que l’on ait le choix, si la productivité croit 
au rythme de 3 % I’an, de doubler en 24 ans le produit par téte en 
maintenant le méme nombre d’heures travaillées par téte et par an, 
ou de maintenir le produit constant en amenuisant progressivement 
le nombre d’heures travaillées par an jusqu’a moitié de ce qu'il était. 
Mais en pratique il n'est pas vrai que l’on ait ce choix. Car l’abaissement 
du temps dépensé par unité de produit n’est pas indépendant de l'effort 
pour produire une plus grande masse et variété de produits; et si cet 
effort se relachait, les gains en productivité disparaitraient. 

L'idée d’une économie stationnaire quant a ses fruits et progressive 
quant a ses méthodes est un monstre intellectuel. D’abord il est évident 
gue l’introduction de noveaux procédés, nécessaires a la réalisation 
d’économies de travail, exige la création de nouveaux produits, ensuite 
il est patent que l’ardeur a l’application de nouveaux procédés est 
excitée par la perspective d’obtenir de nouveaux biens positifs. 


2. La civilisation du Toujours Plus 


Les progrés en productivité ne sont point une donnée assurée dont 
on peut disposer comme on le juge bon, mais ce sont des conséquences 
du principe d’efficacité appliqué au cours d’un effort pour produire 
en plus grande quantité et variété. I] est trés vrai que des progrés en 
productivité sont obtenus au sein d’une industrie particuliére qui 
n’accroit point la masse de ses produits mais cela seulement au sein 
d’une économie elle-méme en croissance. Et ces progrés en producti- 
vité s’évanouiraient au sein d’une économie sans expansion. 

Il n'y a donc pas lieu d’étre surpris, lorsque la statistique nous 
permet d’embrasser la transformation d’une économie au cours d'une 
longue période, de constater que la part des gains en productivité 
appliquée 4 la diminution du temps de travail a été beaucoup plus 
faible que la part appliquée a l’'augmentation des produits. On a, sur 
le changement survenu aux Etats-Unis de l’époque 1869-78 a l’époque 
1944—1953, des chiffres bien surprenants. D’abord la durée normale 
du travail a diminué seulement de 27 %, ce qui parait peu car nous 
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avons dans l'esprit les durées extravagantes du travail dans les premiéres 
manufactures. Mais il faut se souvenir qu’au temps ot ces durées 
étaient extravagantes, ces manufactures n’employaient que de faibles 
fractions de la population totale; donc transcrire l'abrégement de la 
semaine dans les manufactures sur le plan national serait abusif. En 
regard de cet abrégement du temps de travail par travailleur, il faut 
placer une augmentation dans la proportion de la population totale 
se trouvant au travail, augmentation estimée 4 28 % par la méme 
source ®); de sorte que selon elle le nombre d’heures de travail fournies 
par habitant (non plus ici par travailleur) n’a, quant a lui, décliné 
que de 6 % tandis que le produit national net par habitant a qua- 
drupleé! 

Méme si l’on estime que les statistiques citées sous-estiment serieuse- 
ment la réduction du temps de travail, i’indication est si éclatante que 
quelques modifications de chiffres ne la changeraient pas de facon 
sensible. C’est bien le plus de produits plutét que le moins de travail 
qui a caractérisé le changement. 

Quelque doute que l’on jette sur les statistiques citées pour les Etats- 
Unis, quelques différences que présentent les cas des divers pays 
européens, il n'y a point de dispute possible sur le sens du phénoméne: 
les gains en efficacité sont apparus jusqu’a présent beaucoup plus sous 
forme d’accroissement des produits que sous forme de réduction du 
temps de travail. Il y a lieu de penser qu'il continuera d’en étre ainsi 
a l’avenir, et si l’on voulait qu'il en fait autrement les gains en producti- 
vité s évanouiraient. 

Nous vivons dans une civilisation du ,,Toujours Plus’. Nos insti- 
tutions sont de plus en plus adaptées 4 la croissance, de moins en moins 
propres a un état stationnaire. S’il arrivait que les particuliers et les 
autorités estimassent leurs besoins couverts et ne fussent plus deman- 
deurs de quantités accrues ni de produits nouveaux la demande d’instal- 
lations et d’équipements nouveaux s’effondrerait et l'économie con- 
naitrait une crise trés grave. Aussi est-il juste de dire que tout notre 
systéme social repose sur le développement incessant de besoins nou- 
veaux. 

Aussi n’apparait-il pas étrange que notre société élimine de plus 
en plus l’enseignement des Humanités, puisque les auteurs classiques 
énongaient des principes qui jurent avec nos maximes de conduite. 


5) Moses Abramovitz: Resource and Output Trends in the United States since 
1870. National Bureau of Economic Research, New-York 1956. 
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Tous ont préné la modération des besoins, vanté la stabilité des mceurs, 
et représenté le désir des richesses comme la grande cause de démorali- 
sation et de décadence. Qu’il soit interprété par Xénophon ou par 
Platon, Socrate ne donne point d’éloges au commerce d’Athénes, bien 
au contraire l’école socratique célébre les mceurs plus rudes de Sparte 
et Platon situe sa cité idéale loin de la mer afin de la mettre a 'abri 
des tentations. Dans la ville la plus ouverte et la plus dynamique de 
Gréce les philosophes, du moins ceux qui nous sont parvenus, pré- 
chaient le fermeture et la stabilisation. Quant aux auteurs romains, 
la corruption des moeurs ancestrales est leur théme recurrent, un pas- 
sage bien connu de Tite-Live donne le ton: 

,,Ou je m’abuse, ou jamais république ne fut plus grande, plus sainte, 
plus féconde en bons exemples; il n'y a point que le désir des richesses 
et le gotit des jouissances aient envahie si tard, ni ot la tempérance 
ait été si grandement et si longtemps honorée: et c'est au temps 
ot elle ne connaissait point la prospérité, qu’elle ne connaissait pas 
non plus l’incontinence des désirs. Ce n’est que de nos jours enfin que 
la vue des richesses nous apprit a les désirer, que la facilité des jouis- 
sances excita un besoin de se perdre dans le luxe et dans la débauche 
et de tout entrainer dans cette chute’ ®). 

Les auteurs anciens sont 4 cet égard tellement unanimes que Rous- 
seau pouvait a bon droit s’étonner que l'on dénommat ,,paradoxe”’ 
son Discours des Sciences et des Arts, qui ne faisait que reprendre 
avec éloquence des thémes classiques. On peut d’ailleurs noter que 
la litérature socialiste & ses débuts mariait avec sa revendication 
d'égalité, avec son but d’amitié sociale, une attitude classique en 
matiére de modération des besoins, regardant avec une extréme 
défiance l’expansion industrielle vantée par les économistes. Marx 
lui-méme qui regarda cette expansion comme menant au socialisme, 
semblait s’attendre a ce qu’elle se ralentit aprés l’avénement de celui-ci. 


3. Contraste de la richesse des Anciens et de la richesse 
des modernes 


S'il est vrai que la richesse ait corrompu les civilisations anciennes 
et causé leur perte, fait-il prévoir le méme sort pour la nétre? II faut 
prendre garde a ne pas confondre sous le méme vocable des choses 
différentes. Je vois bien de la différence entre la richesse des foyers 


6) Préface des Annales. 


137 


Organisation du travail et aménagement de l'existence 


anciens de civilisation et la richesse des foyers modernes. Les foyers 
anciens de civilisation étaient riches au moyen de la centralisation 
autoritaire de richesses produites ailleurs, et les nétres sont riches parce 
qu'ils excellent dans la production. Rome n’a jamais été riche que par 
le ratissage des provinces et ses grands hommes d'affaires étaient des 
fermiers de l'imp6t qui pressuraient les peuples conquis ou des usuriers 
comme ce Brutus qui a si bizarrement trouvé place dans un Panthéon 
de gauche. Ce n’étaient jamais des organisateurs de production et Rome 
eit été bien incapable, méme si son avarice l’efit permis, de verser 
sur les provinces des bienfaits semblables 4 ceux que les Etats-Unis 
ont prodigués aux pays amis depuis la derniére guerre. I] y a bien de 
la différence entre la richesse par accaparement, fruit d’un effort 
militaire passé, et la richesse qui s augmente successivement en raison 
d’un effort persistant pour élever le potentiel de production. 

Cette différence se marque dans le contraste des classes dirigeantes. 
L’élite romaine a ses débuts est formée de rudes fermiers gérant un 
domaine exigu et se transformant aisément en guerriers infatigables. 
C’était le méme genre d’hommes que les Suisses qui ont défait Charles 
Le Téméraire. Dés le temps de Tibére, tout ce qui est notable vit au 
sein d'une profusion d’esclaves, passe son temps en fétes et festins, 
n’administre rien. Au contraire il est remargqable qu’avec les progrés de 
l'industrie, nous avons connu un progrés indéniable dans le caractére 
de ceux qui tiennent les premiers rangs de la société. Bien plus pauvres 
en serviteurs que les notables du XVIIIe et méme du XIXe siécle, 
ils ont bien moins de temps et de goiit pour les fétes et festins. Si 
l'oisiveté est mére de tous les vices, ils doivent en avoir peu car tandis 
que les loisirs des classes laborieuses ont augmenté, les loisirs des classes 
dirigeantes ont énormément diminué au cours des récentes générations. 
Lisant les mémoires d’autrefois on est surpris du temps que des hommes 
occupant des positions éminentes pouvaient accorder aux plaisirs mon- 
dains: il n’en reste pour ainsi dire plus aujourd’hui et la durée du 
travail n’est aussi grande pour aucune catégorie sociale qu’elle l’est 
pour les dirigeants. 

La critique des auteurs latins ne portait pas seulement sur l’amollis- 
sement de la classe supérieure, mais aussi sur la disparition de la 
classe moyenne, phénoméne que Marx croyait devoir étre causé par 
le développement du capitalisme: c’était fort vraisemblable mais c’est 
le contraire que l’on a vu. Dans les pays industriels avancés, c’est la 
classe des manoeuvres qui s’amenuise tandis que se gonfle la classe 
moyenne. 
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Je ne trouve a la société industrielle occidentale presque aucun des 
traits par lesquels les auteurs latins caractérisaient la corruption de 
la civilisation romaine. C’est qu'il s’agit ici d’une société en marche. 
Comment ses dirigeants pourraient-ils s’assoupir dans les jouissances 
guand ils ont 4 mener une civilisation qui en quelque sorte est nomade. 
Ce caractére de nomadisme psychologique va s’affirmant, il se marque 
dans l'impatience croissante témoignée par l’opinion envers les séden- 
taires par excellence, les agriculteurs, envers les petits commercants 
aussi. 

Cette société est peu portée aux formes anciennes de la richesse et 
du luxe: les familles vivent dans des murs moins solides, ont une 
moindre abondance dans leurs armoires et leurs caves, les hommes 
passent moins longtemps 4 table, on fait un moindre cas des mets et 
des vétements raffinés. Les esprits sont fortement orientés vers ce qui 
donne a l’homme un sentiment de puissance nouvelle: aller vite, voler, 
parler au loin et voir ce qui se passe ailleurs; elle demande ,,Toujours 
Plus’ mais en proportion croissante sous la forme de ,,pouvoir plus”, 
de ce qui peut donner le sentiment d’atteindre 4 une ,,surhumanité” 
encore que toute physique et grossiére. 

C’est sans doute ce qui explique que la richesse n’ait pas détendu 
les ressorts de la civilisation occidentale: elle a pris une orientation 
orgueilleuse vers tout ce qui peut donner a l’homme le sentiment de sa 
puissance, flatter en lui le sentiment d’étre un petit dieu. Il faudrait 
écrire l'histoire de la civilisation industrielle en s'attachant au genre 
de produits qu’elle a successivement développés et aux genres de satis- 
factions que ces produits ont procurés. Il est facile d’apercevoir une 
continuité entre la caravelle du XVe siécle qui a permis aux hommes 
de s’élancer pour la premiére fois hors des mers cétiéres de l'Europe 
et les engins d’aujourd’hui qui sont projetées hors de l’atmosphére 
terrestre; il est patent que les machines successivement développées ont 
captivé les imaginations indépendamment des avantages concrets 
qu’elles étaient susceptibles de procurer aux individus qui les admi- 
raient. I] est permis d’affirmer que l’adhésion 4 la civilisation indus- 
trielle a tenu, bien avant qu'elle n’apportat des améliorations a la vie 
des particuliers, au sentiment obscur qu'il s’agissait d’affirmer de plus 
en plus la domination de la Nature par l'homme. C’est ce sentiment 
que les dirigeants soviétiques ont emprunté a l’Occident pour en faire 
le principe avoué de leur société, formulant ce qui était resté ailleurs 
informulé. Telle est bien la hantise de la société moderne: on l’a con- 
staté lorsque l’exploit du ,,Lunik’’ a suffi a dévaloriser la plus grande 
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douceur et facilité de la vie privée qui est l’'avantage de l’Occident. 


4. La Richesse Moderne comme Volonté de Puissance 


Le progrés technique est essentiellement manifestation de la puis- 
sance humaine, occasion pour l'homme de s'admirer lui-méme, de 
pratiquer cette autolatrie qui tend de plus en plus a devenir la religion 
de la société industrielle. 

Mais quoi, dira-t-on, prétendez-vous nier que les particuliers atten- 
dent du progrés technique toujours plus de consommations individu- 
elles? Certes non, et méme cette exigence se précipite, elle est tout autre 
dans la seconde moitié du XXe siécle que dans la seconde moitié 
du XIXe: encore que le progrés technique se soit beaucoup accéléré, 
la demande de consommation tend 4 le dépasser, d’ou la pression 
inflationniste. Mais il faut voir quelles formes successives la consom- 
mation revét, et A quels sentiments ces formes sont associées. La pre- 
miére grande industrie moderne, celle du coton, est associée historique- 
ment et psychologiquement a la poussée populaire vers |’égalité. Avant 
le linge de coton, le linge de corps était le fait des classes supérieures 
tandis que les classes inférieures ne portaient point de linge; l'industrie 
du coton a effacé cette distinction, elle a apporté des satisfactions mo- 
rales autant qu'un agrément physique. Artisanale 4 ses débuts, l’auto- 
mobile a été construite pour les riches, clients traditionnels de l’artisanat. 
A ces riches, usagers anciens du cheval, elle a apporté un sur-cheval; 
mais lorsque l’automobile est devenue grande industrie, elle a apporté 
un sur-cheval aux classes qui autrefois avaient été sans chevaux. 

La grande révolution sociale de notre temps a été apportée par 
automobile populaire. Durant des siécles, le riche avait parlé au pauvre 
du haut du cheval, et il ne pouvait en étre autrement, le cheval étant 
relativement rare. L’automobile devenue abondante, le riche et le 
pauvre sont de niveau, chacun au volant de sa voiture. Et le pauvre 
a gagné une capacité de mouvement bien au dela de celle qui appar- 
tenait aux riches d’autrefois. Ici le ,,plafond” des civilisations an- 
ciennes a été ,,crevé” de la fagon la plus visible. 

Au sujet de l’'automobile, il n'est pas inintéressant de remarquer 
que cet apport de puissance et d’égalité aux classes non dirigeantes 
nest pas le fruit d'une ,,demande” a laquelle l'industrie a répondu. 
Elle est le fruit d'un progrés technique issu de la guerre de 1914. 
Avant 1914, l’automobile est encore artisanale, produit de luxe destiné 
a une clientéle peu nombreuse: c’est la fabrication en série du tank 
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qui crée les moyens de fabriquer ensuite l’automobile populaire. 
L’exemple d'un progrés technique fouetté par la guerre et profitant 
ensuite a la consommation est bien loin d’étre exceptionnel. Le scooter 
fabriqué aprés la seconde guerre mondiale a pris son essor en Italie, 
pour occuper des usines et travailleurs qui avaient été destinés a 
la fabrication d’avions militaires; l’on peut remarquer que le scooter 
a été un apport de puissance et d’égalité a la jeunesse, qui a ob- 
tenu par cet instrument une indépendance pratique a l’égard des 
parents. 

Je niinsisterai pas sur le fait bien connu que le développement de 
laviation de transport a suivi le développement de la construction 
militaire d’avions dans les deux grandes guerres; mais je soulignerai 
que l’essor prodigieux de l’équipement ménager est lui aussi un 
sous-produit des techniques et outillages de guerre; or cet équipe- 
ment a emporté un véritable changement de la condition sociale de la 
femme. 

Il y a 1a plusieurs aspects importants. D’abord, n’importe la pro- 
clamation de l’égalité des sexes, elle n’aurait pu étre prise au sérieux 
dans le peuple si la femme était restée autant asservie aux taches 
physiques qu'elle était, car, pour le peuple, les conditions s’étagent 
de la moins manuelle 4 la plus manuelle: c’est le peuple qui classe au 
bas de l’échelle les besognes les plus matérielles, et partant l'homme 
qui s’en dégage par le machinisme 4 l’usine n’aurait jamais admis 
pour égale la femme tant qu'elle serait restée une sorte de manceuvre, 
tandis que l’outillage qui lui est attribué la dégage de cette condition. 
Ensuite, n'importe la proclamation de l’égalité des classes, elle n’aurait 
pu étre prise au sérieux, tant que les épouses de certains étaient pour- 
vues de serviteurs et de servantes tandis que les épouses des autres 
n’étaient que servantes. Le plus grand rapprochement possible dans 
les conditions sociales est celui que procure le rapprochement dans les 
activités féminines. 

Ainsi nous avons vu successivement que l’automobile, le scooter et 
l’équipement ménager sont autre chose que des produits agréables ou 
commodes, ce sont aussi des facteurs de transformation des rapports 
sociaux: ces objets sont en quelque sorte les véhicules physiques de 
tendances sociales. Prenant le point de vue de l’interprétation maté- 
rialiste on peut dire que ces produits nouveaux sont cause de rapports 
nouveaux, mais il est loisible de renverser l’ordre de l'exposé et de 
dire que les tendances ont été servies par des objets nouveaux qui 
leur convenaient. L’ordre est indifférent lorsqu’il s’agit de souligner, 
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comme c’est mon propos, que ces objets ont valeur significative, que 
tous étendent l'idée que l'homme se fait de lui-méme. Et par consé- 
quent on peut présumer aussi que les aspects futurs de la consommation 
seront en rapport avec le développement de cette idée. 

Si nous cherchons A embrasser d’un coup d’ceil le progrés tech~- 
nique des peuples occidentaux depuis la fin du Moyen-Age, ce qui 
nous apparait le plus clairement c’est l’accroissement de la puissance 
humaine. Elle est particuliérement saisissante sous l’aspect du tran- 
sport: premiérement l'homme a pu franchir les océans, deuxiémement il 
a pu transporter des charges énormes 4 travers les continents, troisié- 
mement il a pu s’élever et voyager dans les airs, quatriémement il 
envisage de s’aventurer hors de l’atmosphére terrestre. Si nous avions 
des statistiques anciennes, nous pourrions offrir un indice partiel du 
progrés composé du nombre des tonnes-kilométres transportées; du 
moins savons-nous comment la vitesse de déplacement permise a 
l'homme a progressé, et ceci seulement au cours des cent cinquante 
derniéres années. Si nous n’avons aucune mesure satisfaisante du 
progrés accompli dans les travaux humains, au moins savons-nous com-~ 
ment l’énergie utilisée par homme a progressé et cette dépense d’énergie 
par habitant est généralement offerte comme mesure de degré de 
développement ou d’avancement d’une nation. On peut tout de suite 
remarquer que n'importe quelle mesure du progrés dans le niveau de 
vie de l'individu donne un coefficient de progrés incomparablement 
plus faible que le progrés dans la quantité d’énergie dépensée par 
habitant. Ainsi ne nous attachant qu’aux quantités, le progrés dans 
le bien-étre nous apparait beaucoup moins notable que le progrés dans 
la puissance. Ce qui peut s’exprimer en disant que le progrés dans 
la puissance s'est accompagné d’un abaissement du rendement de la 
puissance en bien-étre. 

Si cette expression est admise on en peut donner deux interprétations: 
postulant que le bien-étre était le but du développement de la puis- 
sance, on peut dire que soit en vertu d'une loi des rendements décrois- 
sants, soit par notre maladresse dans l'emploi de la puissance, le 
rendement de celle-ci en bien-étre s'est abaissé; ou bien on peut faire 
une autre hypothése: a savoir que le développement de la puissance 


était le but, et que l’obtention de bien-étre croissant a été un sous- 
produit. 
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5. Le progrés technique comme variante de l'esprit de conquéte 


Il y a de fortes raisons d’adopter la seconde hypothése. Ceux qui, 
au XVe siécle, ont perfectionné, manié ou commandité la caravelle 
n’avaient point en vue le plus grand bien-étre des populations; il en 
va de méme de ceux qui de nos jours perfectionnent, pointent ou com- 
manditent les véhicules interplanétaires. Auguste Comte écrivait en 
1820: ,,Cet amour de la domination, qui est certainement indestructible 
dans l'homme, a été cependant annulé en grande partie par les progrés 
de la civilisation ou, au moins, ses inconvénients ont 4 peu prés disparu 
dans le nouveau systéme. En effet, le développement de I’action sur 
la nature a changé la direction de ce sentiment, en le transportant sur 
les choses. Le désir de commander aux hommes s’est transformé peu 
a peu dans le désir de faire et de défaire la nature 4 notre gré. Dés 
ce moment le besoin de dominer, inné dans tous les hommes, a cessé 
d'étre nuisible, ou, au moins, on peut apercevoir l'époque ot il cessera 
d’étre nuisible, et ot il deviendra utile’’7). Ce passage bien connu 
contient d'une part un pronostic, vulgarisé par Spencer, 4 savoir que 
la société industrielle sera pacifique, mais d’autre part et avant tout 
une définition: 4 savoir que la volonté de progrés technique est de 
méme source que la volonté impérialiste, est une manifestation de 
l'impérialisme ou de l’esprit de conquéte. 

Si esprit de progrés technique est regardé comme une variante de 
lesprit de conquéte bien des phénoménes s’en trouvent expliqués. 
Et d’abord, la supposition d’Auguste Comte, selon laquelle cette va- 
riante de la libido dominandi exclut la forme simple de l'impérialisme, 
ne sera valable que si la quantité d’appétit conquérant est a travers le 
temps une constante; mais il se peut aussi qu il y ait a certaines époques 
des poussées d’énergie conquérante qui se distribuent en partie sous 
forme de chocs de passions. L’époque des caravelles est aussi celle de 
la poudre 4 canon. Lorsque commence le progrés technique, l’'Européen 
concurremment montre une nouvelle assurance et arrogance a l’égard 
des peuples non-européens. L’Européen avait eu peur du Mongol, peur 
du Turc, maintenant c’est lui qui fait peur, et ce n'est pas l’effet de 
sa technique mais bien plutét d'une part ses réussites techniques et 
d’autre part sa fagon de s’imposer outre-mer, qui tiennent 4 une attitude 
nouvelle. 

Si le progrés technique est associé a l'instinct de puissance, il est 


7) Systéme de Politique Positive, T. IV Pp. 26—27 de l’Appendice. 
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aussi associé a la sécularisation. Je n’entends nullement discuter 
ici le conflit que certains prétendent exister entre la science et la 
religion. C'est a un niveau plus humble et plus quotidien que se 
situe le conflit. Dans toute culture traditionnelle, une valeur sacrée 
s’attache aux maniéres de faire, ces maniéres ont une valeur propre. 
L’Occidental rationaliste, temoin dans une société trés différente de 
modes d’opération rituels, est porté 4 expliquer ces rites par des 
croyances erronées quant a ce qui est nécessaire au succés de 
l’opération. Mais cette vue appauvrit la réalité. I] est trés probable 
que les peuples qui en usent ainsi ne sont pas comme nous ,,presbytes”’, 
je veux dire qu'ils n'ont pas dans l’esprit exclusivement le but de 
l’opération, utilisé comme terminus ad quem pour apprécier le minimum 
nécessaire a la réalisation de ce but, il est probable qu’ils sont ,,myopes’’, 
a savoir qu’ils attachent du prix aux pas successifs qui forment avec 
le résultat un tout dont les parties sont pour ainsi dire d’égale valeur, 
de sorte qu’ils jouissent de la maniére de faire indépendamment de 
son utilité stricte relativement au but. Une telle maniére de sentir n’est 
d'ailleurs point rare chez nous. Tel écrivain ne veut écrire qu’a la 
plume, tel érudit n’aime consulter un auteur que dans une édition 
d’époque: ces procédés ne sont point nécessaires au but, ils sont méme 
cotiteux comparé aux alternatives. De nos jours on les qualifie volontiers 
de ,,manies’’; mais il y faut regarder de plus prés. 


6. L’homme divisé en producteur et en consommateur 


C'est le postulat moderne que seul le but compte, d’ou suit logiquement 
l'économie de moyens. Rien de plus juste dés lors que seul le but a un 
prix positif tandis que les moyens employés sont affectés de prix 
négatifs qui doivent donc étre aussi faibles que possible. C’est le lan- 
gage de l’économiste, mais il ne s’'applique pas en toutes matiéres. Pour 
moi qui ne suis point chasseur, l‘homme qui passe toute une journée 
a tuer un perdreau a fait une bien grande dépense de temps relativement 
au but atteint, et quant a ceux qui assemblent un équipage pour attraper 
un renard, je vois qu’ils déploient des moyens fantastiquement dispro- 
portionnés au but. Mais lorsque je prononce de tels jugements, je sais 
bien qu'ils impliquent incompréhension des satisfactions procurées par 
ces activités. Ce sont jeux, dira-t-on. Soit. Jeux les activités qui procu- 
rent des satisfactions telles que le but n’est que leur point final, travaux 
les activités qui ne se justifient que par le désir du but. Telle est notre 
dichotomie des activités humaines. On peut imaginer un homme qui 
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d'une part met en boites durant sa semaine de travail un volume 
croissant de sardines, et d’autre part durant ses jours de repos, passe 
de plus en plus de temps pour attraper un goujon. 

Nous sommes tellement accoutumés a cette dichotomie qu'elle nous 
parait toute naturelle. Or on peut trés bien concevoir une société ou 
les plaisirs que donne le jeu soient trouvés dans le travail. Il y a d’ailleurs 
dans notre propre société des hommes privilégiés qui se trouvent dans 
cette situation. Je ne serais point reconnaissant au médecin qui me 
ferait dicter un livre dans mon sommeil, sans que j’aie eu le sentiment 
de l’écrire. A cette ,,automation” j’aurais perdu une expérience qui ne 
peut certainement pas étre dénommée pur plaisir mais qui n’est pas 
non plus pure peine qu'il faille autant que possible abréger. Ce n’est pas 
tout; cette automation me donnerait le sentiment d’une profanation, 
d'un blasphéme. 

Aussi m’est-il compréhensible que l'on résiste 4 la démonstration 
que tel procédé est plus efficace que le procédé actuellement employé. 
Une telle résistance a été constatée en Occident méme de la part 
d'artisans. A fortiori peut-on l'attendre lorsque tout un style de vie 
jure avec l’adoption de tel procédé particulier, et c’est ce qui est arrivé 
pour les peuples chez lesquels les Européens ont fait irruption a partir 
de Colomb et Vasco de Gama. Il y a des concordances entre les 
différents aspects d’une société: le culte, le régime familial, la struc- 
ture et le ton des rapports sociaux, la musique, le droit, les danses, 
les arts utiles et l'art militaire sont liés entre eux. Aussi est-il bien 
difficile 4 un peuple d’emprunter a des intrus le trait particulier qui 
fait leur succés 4 moins d'une métamorphose totale; Pierre Le Grand 
ne se trompait point lorsque, voulant donner 4 son peuple les talents 
militaires des Suédois et les talents industriels des Hollandais, il estimait 
nécessaire de faire tomber les barbes et de changer les vétements; et si 
les Japonais sont devenus capables en deux générations de renverser 
a leur profit la pression qui aurait pu les submerger, c’est au prix d’un 
changement de leurs mceurs entrepris avec une remarquable lucidité 
et poursuivi avec une constance prodigieuse. 

Ce sont 1a de notables exceptions. En général les peuples qui ont vu 
paraitre les Européens ont été, au sens propre et fort, étonnés par 
eux. Attachés a leurs coutumes consacrées, ils y ont trouvé des obstacles 
aux réactions de défense qu'il leur aurait fallu. C’est la sans doute, 
sinon toute l’explication, du moins un élément important d’explication 
de cette grande énigme historique: l’extréme aisance avec laquelle les 
Européens ont pu imposer leur volonté, n'importe leur faible nombre. 
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Ils l’ont pu également, qu’ils eussent affaire a des peuples a faible 
organisation politique comme les Indiens de l'Amérique du Nord ou 
a des peuples bien plus anciennement civilisés qu’eux-mémes comme 
les Indiens et les Chinois. Les Européens se sont imposés, non par la 
supériorité de leurs armes mais par la différence de leur état d’esprit. 
Des hommes qui savaient ce qu'ils voulaient et subordonnaient leurs 
actions a leur but l’ont emporté sur des hommes qui subordonnaient 
leurs actions a des habitudes. La victoire de l’Européen sur le non- 
Européen n’est pas sans ressemblance de caractére avec la victoire, en 
Europe méme, de l'industriel sur l’artisan. La tragédie fut d'une étendue 
incomparablement supérieure. 

Jusqu’a la fin du XVIIle siécle, de tous les Européens allant outre- 
mer les Jésuites ont été les seuls 4 essayer de comprendre les mceurs 
et l’esprit des peuples sur lesquels les Européens affirmaient leur puis- 
sance; il est bien connu qu’au XVe siécle déja, ils furent, a l'occasion 
des Indiens d’Amérique, les premiers auteurs et propagandistes de la 
théorie des Droits de Homme. Assurément leur propos était de gagner 
tous ces peuples 4 la religion du Christ, mais en général ils surent 
infuser leur principe universel dans les formes coutumiéres locales, 
poussés a ce faire non par un simple esprit d’opportunité mais pai la 
doctrine selon laquelle La Loi Naturelle est connue a tous les peuples. 
Cette tactique de l’insertion du christianisme dans des cadres trouvés 
sur place, ou ,,pseudomorphose” leur valut en Chine la grande querelle 
des Rites qui finit par la condamnation romaine de leur méthode. IIs ne 
dédaignaient point de s’instruire dans les arts utiles pour les enseigner 
a leurs ouailles mais ils cherchaient ici encore a les insérer dans des 
modes de vie changés seulement peu a peu. Je suis tenté de comparer 
l’organisation jésuite des Indiens au Paraguay 4 ce qu’eiit été un effort 
pour donner aux artisans européens une organisation coopérative 
destinée a éviter leur élimination par la manufacture. La guerre qui fut 
faite aux Jésuites dans les pays catholiques d’Europe aboutit au milieu 
du XVIIle siécle a leur expulsion du Portugal, de France et d’Espagne. 
Il est caractéristique qu'ils aient été expulsés précisément des pays 
catholiques colonisateurs et cet événement n’est pas sans rapports avec 
l’obstacle qu’ils avaient opposé aux principales brutalités de la coloni- 
sation. Cet obstacle n’avait pas a vrai dire été trés efficace mais 1a ot 
il avait manqué, les choses s’étaient trouvées pires. 
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7. Limpératif d'efficacité, ennemi des mceurs 


La colonisation n’est point mon sujet. Si je trouve a propos d’en parler, 
c'est pour mettre en rapport l’ébranlement imprimé a l'ancienne société 
européenne par le nouvel impératif d’efficacité et l’ébranlement combien 
plus dramatique imprimé aux anciennes sociétés d’outre-mer. Je trouve 
aussi un rapport entre l’attitude des populations. Méme en Europe, 
cette attitude est d’abord d’inquiétude et d’hostilité; les hommes se 
sentent secoués par un rythme nouveau dont d’abord ils ne sentent 
pas les bienfaits qu'il pourra leur conférer; il est remarquable que cette 
réaction a été au minimum dans les Etats-Unis peuplés d’hommes qui 
avaient d’eux-mémes, par l’émigration, rompu les attaches anciennes; 
revenant 4 l'Europe, nous trouvons un second stade: l’'idée marxiste 
d’acceptation du principe d’efficacité avec intention d’en rejeter les 
porteurs et bénéficiaires crus exclusifs, les capitalistes; mais en Occi- 
dent l’évolution économique, sociale et politique s’est trouvée assez 
rapide pour que la civilisation de l’efficacité devienne chose partagée, 
une sorte de bien commun de tout le peuple. Ayant ces trois étapes 
dans l'esprit, on peut se représenter que la réaction des peuples non- 
européens s'apparente au second stade européen. 

A ces peuples la civilisation de l’efficacité apparait a tous égards 
exogéne: apportée par des hommes du dehors, pratiquée par des hommes 
du dehors, bénéficiant aux hommes du dehors. II est trop tard pour la 
repousser mais non pour repousser ses porteurs étrangers. Méme 
s'ils ne sont pas, ou ne sont plus, des oppresseurs, méme s’ils com- 
mencent a répandre les bienfaits de leur efficacité, en tout cas la 
supériorité que celle-ci leur donne est ressentie comme une offense. 
Le non-Européen veut se sentir égal a l’Européen et pour cela il veut 
étre efficace. De la suit un double processus de rejet: celui qui est le 
plus visible 4 l’Occidental, c’est le rejet de la présence occidentale; 
mais peut-étre plus important encore historiquement est le rejet par 
le non-occidental de ses traditions propres, identifiées comme la cause 
profonde de son défaut d’efficacité. 

La est le drame: croyances et mceurs constituent la forme non seule- 
ment d’une société mais de la sensibilité individuelle de l'homme dans 
cette société; heureux qui chérit les croyances et les mceurs de son 
peuple, et c’est une amére souffrance de les condamner; or le non- 
Européen y vient, voyant dans ce trésor le principe de son humiliation. 

Le non-Européen qui veut que son peuple soit indépendant et compte 
dans le monde de l'efficacité, devient l’'ennemi de sa propre tradition; 


17 


Organisation du travail et aménagement de existence 


et ceci tout autrement que l’Occidental ne l’est de la sienne. Car dans 
les pays ou le progrés technique a pris son essor, d’abord cet essor 
n'a pu commencer que parce gue la culture nationale n'y était pas 
radicalement contraire, ensuite le développement progressif de cet 
essor s'est produit dans un cadre de croyances et de mceurs qui s'est 
progressivement prété et adapté a ce changement. Je ne veux pas 
chercher ici quels sont les caractéres culturels qui ont destiné l’occi- 
dental a étre l'homme de l’efficacité. Berdyaiev a suggéré que l’esprit 
de la religion chrétienne, situant l'homme en dehors et au dessus de 
la nature, ,,chose’” destinée a étre possédée, a facilité l’impérialisme 
technique; sur cette ,,chosification”, Laberthonniére a insisté; dans un 
autre sens Antonio Labriola a soutenu que l'impérialisme technique 
tient a la violence de tempérament des peuples de souche germanique 
et certainement les peuples atlantiques sont allés plus volontiers dans 
ce sens que n’avaient fait les civilisations mediterranénnes. Ces conjec- 
tures ne sont pas notre affaire: le point important c'est que la civili- 
sation de l’efficacité s’est développée dans un climat d’interaction avec 
la culture des peuples occidentaux: il y a eu des conflits continuels 
mais aussi des accommodements continuels, de sorte que dans leur état 
présent cette civilisation et cette culture se conviennent réciproque- 
ment. 

Dramatique au contraire est la situation morale lorsqu’il s’agit 
d’adopter dans sa forme avancée la civilisation de l'efficacité tandis 
que l'on participe 4 une culture au sein de laquelle cette civilisation 
nest point née et qui ne s'est point adaptée au développement de cette 
civilisation. La tentation est forte alors de rejeter entiérement, d'un 
seul coup, cette culture traditionnelle, mais comment l'homme peut-il 
vivre sans culture? L’efficacité est-elle capable d’engendrer une culture 
née delle? Cela ne parait point imaginable. 

Le poéte noir américain Richard Wright écrit: ,,Le monde blanc 
occidental qui, jusq’a une époque relativement récente, était la partie la 
plus laiquement libre de la Terre, — avec une laicité et une liberté 
qui étaient le secret de sa puissance (science et industrie), a travaillé 
de facgon inconsciente et avec tenacité pendant cing cents ans pour 
arriver a faire en sorte que l’Asie et l'Afrique (c’est-a-dire l’élite de 
ces régions) aient l’esprit plus laic que ,,l'Occident!’’*). Et ailleurs: 

»Aujourd’hui un homme de couleur, noir, brun ou jaune, pleinement 


- ) uaa’ Wright: ,,Ecoute, homme blanc”, éd. fr. Calmann-Lévy, Paris 1959. 
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conscient, peut dire: ‘Merci, Monsieur l'homme blanc, vous m'avez 
libéré de la pourriture de mes traditions et coutumes irrationnelles, 
quoique vous soyez encore victime, vous-méme, de vos propres cou- 
tumes et traditions irrationnelles!’”’ °). 

Et encore: ,,En résumé les Européens blancs ont déterminé en Asie 
et en Afrique une révolution plus profonde et plus brutale qu’on en 
avait jamais constaté au cours de toute l'histoire de l'Europe” 1°). 

Jajouterai encore une citation, s’appliquant 4 un cas plus précis: 
La tache de Nkrumah représentait beaucoup, beaucoup plus l’ex- 
pulsion des Britanniques. I] appelait son peuple a renoncer a une allé- 
geance envers ses ancétres qui remontait au temps de l’Eden, pour 
Vinviter a croire qu'il était capable de s’approprier les idées et les 
techniques du XXe siécle. Il essayait de vider des riches sédiments 
qui sy étaient accumulés la conscience de ses fréres des tribus, pour 
fixer cette conscience sur le monde brut, nu et quotidien dans lequel 
ils existaient; et en méme temps il voulait les inciter A entreprendre de 
modifier conciemment ce monde dans l’intérét de ce qu'il avait de 
plus humain” *). 

Ces citations présentent avec toute la force du lyrisme l’'idée que 
le non-Européen est destiné 4 un ,,affranchissement”’ 4 l’égard de tout 
ce qui est sa culture, tel qu’on n’en a jamais vu en Europe. On deman- 
dera ,,affranchissement pour quoi?”’ et la réponse n'est pas difficile a 
donner: pour développer la capacité de faire. Mais si l'on demande 
encore: ,,et pour faire quoi?’’ la réponse est plus difficile a fournir. 
Wright nous dit: ,,pour modifier consciemment ce monde dans I'intérét 
de ce qu'il a de plus humain’’. Mais toute modification consciente sup- 
pose une maniére de juger, une préférence. Quelle est la maniére de 
juger proposée par Wright? Ce qui est préférable, ce qui est a recher- 
cher, c'est ce qui est le plus humain? Mais qu’est-ce que le plus humain? 
Ce que l’homme juge tel. Il semble qu'il y ait cercle vicieux, mais non, 
car ce que l'homme juge préférable, c’est ce qui s’accorde avec l'idée 
qu'il se fait de l‘homme. II s’agit donc de modifier le monde con- 
formément a l’idée que l'homme se fait de l'homme. Fort bien, j’en 
tombe d’accord. Mais qu’est-ce que l’idée que l'homme se fait de 
homme sinon le fait de culture par excellence? L'image de l'homme 
accompli informe toute la culture d’un peuple, une culture en progrés 


raffine cette image. 


9) Ibid. P. 113. 
10) Tbid. P. 113. 
11) Tbid. P. 214. 
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C'est un programme sur lequel les esprits les plus différents peuvent 
aisément s’accorder que les hommes doivent modifier le monde de 
facon que l'homme y accomplisse pleinement sa vocation. Mais quelle 
est sa vocation? Le principe d’efficacité est un principe instrumental: 
homme rationnel, un but étant donné, organise son action en vue de 
ce but, subordonne les moyens 4 la fin, mais quelle est la fin? Peut-on 
ériger le principe d’efficacité en principe transcendant? Si l'on rejette 
toutes les valeurs de culture, on n’a plus aucun moyen d’appréciation 
de ce qu'il faut rechercher et il ne reste 4 rechercher que le développe- 
ment de la puissance. Généralement la puissance est la capacité de 
réaliser ce que l'on veut, et ce que l’on veut dépend des valeurs; mais 
sans valeurs déterminant a quoi l’on vise, c'est le pouvoir tout nu qui 
devient l’objet de la volonté. En cela proprement réside le renversement 
de toutes les valeurs, la puissance n’apparaissant plus comme la possi- 
bilité de réaliser ce qui convient, mais ce qui convient se trouvant 
déterminé par ce qui augmente la puissance. 

La vision de Wright a fait sur moi une profonde impression car il 
me semble qu'elle présente avec l’acuité de ton propre au poéte l’im~- 
pression finalement produite sur l'extra~-Europe par la civilisation occi- 
dentale: 4 savoir non selon que toute forme d’activité est vicieuse si 
elle n'est pas rationnellement adressée au but poursuivi (principe d’effi- 
cacité relative) mais que le but poursuivi n’est lui-méme rien autre 
que l’accroissement de la puissance humaine (principe d’efficacité ab- 
solue). Si la ,,legon de l’Occident” est ainsi comprise, alors il doit 
apparaitre que l’Occident lui-méme est mauvais pratiquant de sa doc- 
trine, la Russie Soviétique meilleur pratiquant, la Chine populaire meil- 
leur pratiquant encore. 

Qu’on m’entende bien. J’ai usé de l’intuition du poéte noir comme 
d'un puissant ,,révélateur” pour faire ressortir sous des traits vivement 
accusés des maniéres de voir qui peuvent ne se trouver qu’a l'état de 


faibles ,,traces’’ dans la plupart des esprits des intellectuels non- 
européens. 


8. Limpératif d’efficacité déterminant de mceurs nouvelles 


Cet état d’esprit est essentiel au modéle d’organisation stalinien. 
L’organisation stalinienne a pour principe le développement systéma- 
tique de la puissance. J’aimerais savoir si des connaissances concrétes 
sur la Russie entre 1917 et 1928 confirmeraient l’hypothése ci-aprés. 
Parmi les dirigeants communistes il y avait alors deux sortes d’hommes, 
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les uns cosmopolites, comme Lénine et Trotski, les autres jamais sortis 
de Russie comme Staline. Je ne serais pas surpris que ces derniers 
eussent été plus profondemment froissés que leur vocabulaire inter- 
nationaliste ne leur permettait de l’exprimer, par la défaite militaire 
de la Russie en 1917, et que le souci du développement de la puissance 
nationale ne les ait hantés dés le début. Les cosmopolites, quant a 
eux, pensaient que la révolution bolchevique devait se généraliser a 
l'Europe; seul un accident, contraire aux prévisions de Marx en avait 
situé le début en Russie: mais ses fruits ne pourraient se déployer que 
dans les pays économiquement avancés, seuls mirs pour le commu- 
nisme; néanmoins, quand il s’avéra que la révolution n’avait point 
lieu dans ces pays, les cosmopolites eux-mémes sentirent que pour 
réaliser les conditions de la société communiste, telles que Marx les 
avaient énoncées, il fallait réaliser en Russie la phase d’accumulation 
capitaliste qui, chez Marx, est un préalable nécessaire du communisme. 
Mais les cosmopolites n’en venant que par déception a tenir pour prin- 
cipal objectif ce développement interne de la puissance devaient na- 
turellement se trouver moins bien placés pour mener ce développement 
gue les ,,tout-russes’’ qui de prime abord avaient pensé en ces termes. 

N’importe d’ailleurs ce qui vient d’étre supposé, ce qui importe, c’est 
que le stalinisme s'est proposé pour objectif d’assurer a la Russie cette 
puissance que donne l'industrie, il a décalqué dans la civilisation occi- 
dentale ce qui intéresse la puissance. La révolution industrielle en Occi- 
dent avait dans son cours heurté des traditions qui avaient peu a peu 
cédé devant elle; on pourrait dire que dans les pays occidentaux le 
progrés économique a été un peu une course d’obstacles, en Russie au 
contraire on a de prime abord rasé les obstacles. 

Sur ce champ aplani, les dirigeants soviétiques se sont proposé des 
objectifs définis, comme telle production d’acier a telle date. Dés que 
l'on se propose tels objectifs définis, ce qui est rationnel c'est de tout 
agencer en vue de ces buts. Cela est rationnel par définition mais 
peut n'étre point raisonnable. Etre raisonnable en effet, c’est bien 
apprécier les valeurs distinctes dont il y a lieu de tenir compte dans 
les affaires humaines; ne reconnaitre que certaines valeurs a l’exclusion 
d'autres peut n'étre pas raisonnable, mais a partir du choix il est pos- 
sible théoriquement d’imprimer 4 la société, relativement a ces buts 
élus, une rationalité que telle autre société, qui ne s’est point soumise 
a l'impératif exclusif desdits buts, ne présentera point, si elle est jugée 
par rapport auxdits buts. 

Cette analyse trés bréve nous suffit pour disposer dans un ordre 
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logique mettons l’ancienne société chinoise, la civilisation occidentale 
et la nouvelle civilisation chinoise. Aux yeux d’un homme de I’ancienne 
civilisation chinoise, l’'Occidental se montrait déraisonnable par la négli- 
gence de certaines valeurs, y gagnant en rationalité et efficacité dans 
la poursuite de certains buts; mais la civilisation chinoise d’a présent 
renchérit sur l'Occident, négligeant 4 son tour des valeurs que nous 
estimons, y gagnant en rationalité dans la poursuite de ses buts. D’un 
terme a l'autre de nos deux comparaisons, ce qui est a chaque fois 
éliminé, ce sont des valeurs autres que celles de puissance, ces derniéres 
gagnant a chaque fois en importance. 

La puissance recherchée, cela doit étre redit, est puissance de 
l'Homme, qui est d’abord puissance sur la Nature et par 1a puis- 
sance a l’égard d'autres groupements humains. Elle est recherchée de 
plus en plus consciemment, car dans la civilisation occidentale encore 
elle l’a été comme inconsciemment, par l’action d'individus plut6t que 
par un propos collectif avoué. A partir du moment ot elle est un propos 
collectif avoué, il faut que le systeéme gouvernemental lui-méme soit 
propre au but recherché, c’est-a-dire que dans le maniement des hom- 
mes le procédé efficace prend le pas sur la procédure légitime. Ce 
qui avait toujours distingué les gouvernements réguliers c’est la valeur 
propre assignée aux procédures légitimes, homme politique n’étant 
fondé a poursuivre son but qu’en agissant selon certaines régles; mais 
les régles peuvent entraver l’efficacité de la manipulation des hommes; 
et si l'on accorde une valeur absolue 4 certains objectifs, il devient 
rationnel d’user dans le maniement des hommes des procédés les plus 
efficaces, n'importe le souci de légitimité. Ainsi se dessinent des so- 
ciétés dont nous sentons vivement le contraste avec nos sociétés occi- 
dentales, mais qui contrastent plus vivement encore avec le passé des 
peuples au sein desquels elles se développent. 

Quant a leur cause historique, il me parait ‘bien excessif de la trou- 
ver dans la doctrine d’un penseur; il faut plutét la rechercher dans 
impression faite sur les non-Occidentaux par la civilisation occiden- 
tale: celle-ci n’a fait presque aucune impression par ses aspects spiri- 
tuels, elle a fait impression par ses aspects matériels contrastant avec 
ceux des peuples non-occidentaux; et de ses aspects matériels le non- 
occidental est remonté aux aspects psychologiques par lesquels la civi- 
lisation occidentale contrastait avec sa culture propre, or ces aspects 
pouvaient se résumer dans l'accent mis sur le développement de la 


puissance humaine: c'est cela qui a été adopté et c'est sur cela qu’on 
a renchéri. 
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De la suit ce phénoméne qui déconcerte I’'Occidental d’aujourd’ hui 
dans ses rencontres avec des intellectuels non-occidentaux touchés par 
le modéle stalinien. Vu que la civilisation occidentale est apparue au 
non-occidental comme caractérisée par le souci de puissance, et que 
la confrontation avec elle a dévalué aux yeux du non-occidental ses 
propres valeurs autres que de puissance, l'Occidental qui vient aujour- 
d’hui vanter ses valeurs autres que de puissance et conseiller au non- 
Occidental de ne point liquider brutalement les valeurs de ce genre 
que le non-Occidental peut trouver dans son passé, l’Occidental, 
dis-je, ce faisant, semble suspect aux yeux du non-Occidental de 
vouloir ralentir la marche du progrés chez ce dernier. Ainsi le théme 
de la puissance est devenu primordial. 


9. En quoi la machine libére et en quoi elle asservit 


Lorsque nous pensons ,,civilisation industrielle” les premiéres images 
qui se présentent a notre esprit sont celles de machines, capables de 
frapper, de peser, de soulever, de faconner, avec une force bien supé- 
rieure a la nétre, comme aussi, plus récemment, capables de calculer 
avec une rapidité bien supérieure a la n6étre. Ce sont 1a de formidables 
serviteurs. Mais les obtenir et en tirer parti suppose que l’on organise les 
hommes 4 cette fin. C’est la que l’imagination des anciens auteurs qui 
ont révé de puissants moyens d'action pour l’homme s'est révélée in- 
suffisante. Dans leurs esquisses de sociétés servies par des machines, 
la machine sert et n'impose rien. Or nous savons par expérience que 
si l'espéce humaine vit en symbiose avec une espéce nouvelle, celle 
des machines, nous ne pouvons jouir de l’enrichissement apporté par 
cette espéce nouvelle qu’a la condition de nous adapter a la vie avec 
elle. On a beaucoup dit que le machinisme alimenté par la captation 
d’énergies naturelles nous assurait une population d’esclaves incom- 
parablement plus nombreuse qu’aucune société du passé n’en avait 
possédé, mais cette maniére de parler méconnait une différence fon- 
damentale. Considérons dans une société ancienne l'ensemble des 
esclaves: étant hommes comme les maitres, les esclaves dans leur en- 
semble pouvaient former un circuit d’ou sortaient vers le haut des ser- 
vices adressés aux maitres mais qui n'absorbait pas en elle des services 
de maitres. Le monde d’esclaves, parce qu'il était formé d’hommes, 
constituait un systéme souple et intelligent, qui servait mais n’exigeait 
pas. Au contraire le monde des machines ne fonctionne que si les 
hommes sont placés en des points stratégiques de ce systéme y jouant 
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les réles voulus pour que les machines fonctionnent et soient bien 
utilisées. Il n'y a pas un circuit des machines a marche autonome sous- 
tendant la liberté des maitres, mais les maitres sont eux-mémes inscrits 


dans les circuits des machines. 


10. La civilisation de l'organisation du Travail 


C’est la prise de conscience plus ou moins claire de ce rapport qui 
a fait dire que si d'une part la machine affranchit l’homme de bien des 
peines et de biens des obstacles, d’autre part en un certain sens elle 
l'asservit; les machines sans nul doute sont créées en vue de l’homme 
mais les hommes doivent étre disposés, organisés en raison des machines. 
Représentons-nous par la pensée les positions et gestes des hommes 
de notre société avancée en cet instant méme: la diversité de ces positions 
et gestes est incomparablement plus grande que si nous prenions la 
méme photographie mentale pour une société sans machines; mais aussi, 
s’agissant de notre société, ce que fera chacun de nos hommes dans une 
heure d'ici est donné de fagon incomparablement plus impérieuse et 
certaine que ce n’est le cas pour une société sans machines. Ce n’est 
la qu'une facgon concréte d’exprimer ce que nous savons bien, la popu- 
lation travailleuse d’une civilisation industrielle présente un édifice 
extrémement complexe de taches qui doivent étre accomplies de facon 
trés exacte. Il y a lieu d’admirer cet immense réseau de coopération: 
ce réseau humain est plus essentiel que les machines 4 notre civilisation 
industrielle, la chose se prouve aisément; n’importe l’étendue des 
destructions de machines que causerait par exemple un bombardement 
gui n’atteindrait que les instruments, ceux-ci, le réseau humain sub- 
sistant, seraient régénérés avec une trés grande rapidité. Tandis que 
si une peste supprimait au contraire le réseau humain, les machines 
subsistant intactes ne rendraient aucun service 4 une population nouvelle 
qui ne serait pas organisée pour en tirer parti. C’est donc bien l’organi- 
sation du travail humain qui est le fait essentiel. 

C'est par l’organisation du travail que la société occidentale moderne 
s'est élevé bien au dessus de toutes les civilisations du passé. Il y a 
fallu la division du travail pour que la machine pit intervenir. Il n’y a 
point de machine concevable qui puisse remplacer l'homme en tout de 
sorte qu'il fallait d’abord décomposer les taches humaines pour que des 
machines pussent remplacer un certain geste humain. Je serais tenté de 
dire que l’intervention de la machine a été dans l’ordre concret l’ana- 
logue du calcul infinitésimal ou si l'on préfére de l’analyse chimique. 
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La division du travail a mené a la machine et la machine a une division 
du travail plus poussée, 4 une organisation du travail plus vaste, plus 
complexe, plus efficace. 

Mais il faut bien voir que l’organisation du travail et l’aménagement 
de l’existence sont choses différentes et peuvent étre valeurs antinomi- 
ques. En voici un exemple. Je travaille chez moi, maitre de mon horaire, 
libre de diviser mon temps 4 ma guise entre ma tache et ma famille, 
mes fournisseurs et mes clients sont des amis et nos transactions don- 
nent lieu a des moments d’agréable conversation, mon existence est 
bien aménagée. Mais pour que je participe plus efficacement au pro- 
cessus de production, il faut m’arracher de cette coque, je dois aller 
rendre mes services de production loin de mon logis, perdu dans une 
foule de compagnons que je n'ai point choisis, soumis avec eux & une 
discipline exacte. Ce changement est un progrés dans l’organisation du 
travail mais un regrés dans l’'aménagement de l’existence. 

Je suis économiste et donc je parle souvent de la ,,mobilité de la 
main-d ceuvre’’. Oui, le travailleur doit, pour servir le progrés technique, 
glisser aisément d'un lieu d’emploi 4 un autre et d’un mode d’activité 
a un autre; l’évolution économique exige cette mobilité. Mais je ne puis 
jamais user du terme sans me représenter que, dans le plus grand 
nombre des cas, chaque déplacement géographique et chaque ,,recon- 
version’’ d’activité implique un arrachement pénible: pour qu'il n’en 
soit pas ainsi, il faut que le travailleur n’éprouve aucun attachement 
pour ses compagnons ni a son travail particulier. Or qui douterait que 
de tels attachements sont un élément de bonheur; mais cet élément de 
bonheur ne pouvant que devenir cause de chagrin, il tend a disparaitre. 
Le travailleur moderne acquiert de l'indifférence a l’égard de son 
entourage de travail, de la naturellement un plus grand souci de ce que 
lui vaut a lui seul son effort. J’ai dit auparavant que toute activité 
pouvait étre appréciée en elle-méme ou uniquement comme coiit ac- 
cepté en vue d'un but. Ce dernier point de vue tend a se généraliser. 
N’importe, dira-t-on, si l‘homme, occupé moins longtemps par sa tache, 
vit beaucoup mieux, une fois celle-ci terminée, a proportion des progrés 
en productivité dus a l’organisation du travail! L’idée moderne est bien 
celle-la: l'homme perd des satisfactions comme producteur, mais en 
gagne comme consommateur. C'est la grande dichotomie de l'homme 
fondamentale a la science économique. La science économique ne pou- 
vant prendre en compte que le mesurable, elle néglige nécessairement 
les pertes de satisfaction de producteur lesquelles sont intangibles, tandis 
qu'elle met en lumiére les gains du consommateur lesquels sont tangibles. 
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On sait comment sont mesurés les gains du consommateur: il a une 
puissance croissante d’acquisition d'une collection d’objets et services. 
Je ne crois pas qu'il y ait d’autre moyen de mesurer. De méme l'inven- 
taire d’un défunt consiste dans une énumération, et certainement un 
inventaire 4 longue liste nous représente une richesse beaucoup plus 
grande qu'un inventaire trés court. Cependant cette anatomie de la 
richesse n’est pas une physiologie du bien-étre. Pour me faire entendre, 
j'imaginerai que nous visitons tour a tour les logis de deux défunts 
dont les biens vont également étre dispersés et que nous sommes con-~ 
duits dans ces deux visites par un commissaire-priseur qui nous assure 
que ces deux collections a la vente ,,feront’’ le méme prix. Néanmoins 
nous pouvons au cours de ces deux visites éprouver des sentiments 
différents: les biens concrets meublant l’un des logis peuvent refléter 
une existence harmonieuse, l'autre collection nullement. L’ensemble 
a un sens et une valeur propres. La question que je souléve est de 
savoir si l'ensemble dont jouit l‘homme de la civilisation industrielle 
n’a pas une valeur moindre que ne le ferait supposer la somme de ses 
parties. 

Je n'ignore point l’objection que l’on peut m’opposer. On me dira 
gue l'homme dispose librement du temps que lui laisse son travail 
rénumérateur et du revenu que lui laisse l’impét: l’usage qu'il fait de 
ce temps et de ce revenu est celui qu’il choisit, et par conséquent c'est 
pour chacun la manifestation de ses préférences dans le cadre des 
données de temps et de revenu. Et par conséquent si je dis que cet 
ensemble est inférieur a un autre possible, je dis seulement que mes 
préférences sont trés différentes de celles de l’individu considéré. II 
est vrai. Mais il est vrai aussi que les préférences s’exercent dans les 
cadres des choix offerts. Si l’on ne construit 4 portée des lieux de 
travail que des immeubles gigantesques, le travailleur n’a pas le choix 
de vivre dans une maison séparée, a moins que des moyens de transport 
ne lui soient offerts, ce qui ne dépend pas de lui. S’il va au cinéma au 
lieu de lire un bon livre, c’est que son éducation ne lui a pas offert 
l'alternative. 

Je ne suis point de ceux qui contestent la grande amélioration 
apportée dans l’existence du grand nombre par le progrés économique, 
et méme il me semble qu'une telle mise en question suppose la substi- 
tution a l'étude attentive des conditions d’autrefois ) d'images idéales 


12) A cet égard on peut trouver un correctif amusant dans un pamphlet du début 
du XVIle intitulé ,,Au Vieil Grognart du Tempts Passé”. aed 
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n’ayant qu'un faible rapport avec la réalité. Mon propos est tout diffé- 
rent: c'est qu’étant donné le croit de puissance dont nous avons disposé, 
l’existence quotidienne des hommes a été moins améliorée que ne l’aurait 
imaginé un homme d’autrefois 4 qui l’on aurait annoncé ce croit. Ima- 
ginons que l'un de nous puisse étre projecté de 150 ans en arriére 
pour s’entretenir avec Saint-Simon, et instruise ce penseur des moyens 
que l’ingéniosité et l’organisation auront développés en 1959. Comment 
Saint-Simon se représenterait-il le monde d’aujourd’hui? II s’attendait 
a ce que la richesse de la civilisation fit annoncée par la beauté des 
villes et le langage du citoyen. 


11. La culture, le cadre 


Chague civilisation ancienne a laissé le temoignage d’édifices religieux 
ou politiques superbes, souvent de grandioses ou gracieuses demeures 
aristocratiques. Notre Saint-Simon s’attendrait 4 ce que notre civili- 
sation, incomparablement plus riche que les précédentes les éclipsat 
par la beauté de ses édifices 4 usage collectif, et y joignit la grace des 
logements familiaux, harmonieusement mariés avec les monuments. 
Il est facile de prouver qu'un homme d’il y a cent cinquante ans se 
serait attendu a cela puisque dés la seconde moitié du XVIlIle siécle, 
l'urbanisme est une obsession des architectes, des pouvoirs publics, et 


,.Les ignorants... disent que les hommes du temps passé étaient aussi riches avec 
leur peu comme nous avec notre abondance; je le nie. ... S’ils avoient de la richesse, 
pourquoy laissaient-ils nos villages dénuéz de belles maisons? I] y a deux cens ans 
que les maisons des champs, mesmes des meilleurs bourgeois de ville, n’estoient que 
des cabanes couvertes de chaume, leurs jardinages clos de haies; leurs comparti- 
ments, des carreaux de chous; leurs palissades des horties; leur plus belle vue, une 
fosse a fumier, et quant il estoit question de bastir l’estable 4 cochon de fond en 
comble, ils estoient trois ou quatre ans a en faire la despence, autrement ils eussent 
été ruinez. , 

,,Woyez les plus beaux et anciens bastiments des villes, de quelle structure ils 
estoient; leurs architectes estoient de vénerables ingénieurs pour bastir force nids a 
rats; ils faisoient une petite porte, d’autres une petite astable a loger le mulet, de 
bas planchers, de petites fenestres, des chambres, antichambres et gardes-robes 
etranglées, subjectes les unes aux autres, le privé prés de la salle, un auvan a loger 
des poulles et une grande court pour les promener. 

,.Leurs meubles des champs estoient pareils: une grosse couche figurées d’his- 
toires en bosse, un gros ban, un buffet remply de marmousets, une chaise a barvier 
de natte, et pour vaiselle des tranchoirs de bois, des pots de grais, une éclisse a 
mettre le fromage sur la table, un bassin a laver de cuivre jaune, et sur le buffet 
deux chandelles des Roys riollées poillées, une Vierge Marie enchdssée et un amusoir 
a mouche... Au surplus si pauvres quils estoient contraints en hyver de se 
chauffer 4 la fumée d’un étron pour ne pouvoir achepter de boys’. Publié par 
Danjou et Cimber, Archives Curieuses de l’Histoire de France, 2e série, vol. 2, 


pp. 361, 337. 
157 


Organisation du travail et aménagement de lexistence 


méme de riches particuliers: on peut souligner qu'il y a eu des projets 
et méme des réalisations de cités industrielles belles en méme temps 
gqu’adaptées a leur fonction. On croyait alors que vivre dans un beau 
cadre avait du prix pour l'homme, cette proposition semblait tellement 
évidente qu’on ne cherchait pas méme 4 la justifier. Aussi un homme 
d’alors serait-il stupéfait de la laideur et du désordre de nos villes 
d’aujourd’hui, il comprendrait mal gu’on n’eiit rien fait de beau ni de 
commode dans ce domaine. 

De méme chaque civilisation ancienne a été signalée par l’existence 
d’élites cultivées; Engels a trés bien expliqué dans son Anti-Diihring 
qu'une minorité seule peut étre cultivée dans une société pauvre, vu 
que le temps de travail total d’une société ne peut étre adressé aux 
soucis les plus élevés que dans une proportion d’autant plus faible que 
la société est plus pauvre. Inversement cette portion peut étre d’autant 
plus grande que la société est plus riche. L’élite cultivée s’élargissait 
en nombre au XVIlIle siécle, un grand progrés dans la richesse devait 
accroitre la proportion du temps social total dévolu a ces préoccupations 
tandis qu’en méme temps le processus de démoralisation devait re- 
distribuer ce temps total entre les différents membres de la population, 
par conséquent les caractéres de la classe cultivée devenir ceux du 
grand nombre. On n’a rien vu de tel. Je ne suis pas sir qu'un bon 
livre ait aujourd’hui en France beaucoup plus de lecteurs qu’au X VIIle 
siécle, et s'agissant d’un pays comme le Royaume-Uni dont la popu- 
lation a été plusieurs fois multipliée, je doute que le public lettré se 
soit élargi 4 proportion. La faiblesse du tirage des journaux comme 
Le Monde, Le Guardian, Le Times, Le New York Times ou Le Herald 
Tribune est un fait frappant, auquel Saint-Simon certainement ne se 
serait point attendu. 

Athénes dans sa splendeur avait cent mille habitants plus ou moins; 
je n'ai pas besoin d’insister sur ses monuments publics; mais il vaut 
la peine de rappeler qu’Aeschyle, Euripide, Sophocle, Aristophane 
étaient des auteurs populaires, que la foule écoutait Périclés. Toute 
l’Attique avait peut-étre quatre cent mille habitants. Un peuple de 
guarante millions d’habitants pourrait avoir cent Attiques et cent 
Athénes. Bien plus prés de nous, I'Italie a présenté le spectacle d’un 
pays semé de cités remarquables par leur beauté et par l’éclat des 
arts. La civilisation moderne n’a rien reproduit de tel. 

On pourra m’objecter que je vante ici mes préférences propres: 
mais enfin quels critéres appliquons-nous aux civilisations du passé, 
sinon ceux dont je fais usage ici, et n’est-il pas légitime alors de les 
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appliquer a la nétre? N’importre, dira-t-on, ce qui compte c’est le bien- 
étre ressenti par les hommes vivants. Mais justement je ne crois pas 
non plus que les hommes vivants soient bien aises de vivre dans un 
chantier. C’est ce que je voulais dire en disant que le bien-étre sup- 
pose un degré d’harmonie dans l'environnement humain. Une image 
fera peut-étre sentir la préoccupation. 

Notre civilisation est inspirée par l’esprit de conquéte, or les con- 
guérants s'emparent de toute sorte de biens, mais ces biens ne pren- 
nent leur pleine valeur de satisfaction que lorsqu'ils prennent place 
dans un milieu organisé dans notre société mais que l’existence n’y 
est point aménagée. 


12. La qualité de la vie 


Heureusement ce souci ne m’est point particulier. C’est celui qui 
inspire Arthur Schlesinger jr lorsque dans un discours-programme 
adressé 4 une organisation politique (le Democratic Advisory Council 
de New-York), il soutient qu’aprés avoir renforcé la base quantitative 
de l’existence, il faut maintenant améliorer sa qualité. La méme idée 
est avancée dans un livre de Kenneth Galbraith, intitulé The Affluent 
Society. Je n’accepte pas toutes les propositions de ces auteurs. 
Galbraith parait penser que la poussée vers l’augmentation de la 
puissance productive peut se relacher, je pense quant a moi qu'elle est 
tellement essentielle 4 notre société que celle-ci risquerait de s’effondrer 
au cas d'un tel relachement. Schlesinger parait identifier l’effort pour 
la qualité de la vie avec l’action gouvernementale et je ne vois pas 
que jusqu’a présent les gouvernements aient adressé a ce but une 
large partie des ressources quiils s’attribuent; il ne me parait pas 
évident qu'ils deviendrait beaucoup plus édilitaires s’ils disposaient 
d'une part beaucoup accrue des ressources productives: je voudrais 
d’abord voir se développer la tendance édilitaire dans les gouverne- 
ments avant de leur attribuer un surcroit de ressources. Et ce surcroit, 
je préférerais a tout coup le voir aux mains de pouvoirs locaux. 

Mais le point essentiel, 4 mes yeux, c'est que les formes futures du 
progrés doivent en effet porter sur la qualité de la vie. C’est-a-dire 
qu’au souci ,,comment la production est-elle organisée?’’ doit s’ajouter 
le souci ,,comment l’existence humaine est-elle aménagée?”’ L'ingénieur 
de production pense naturellement a disposer les hommes autour de la 
machine, mais il faut penser aussi 4 disposer les produits autour de 
homme. 
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C’est la une idée que l'on acceptera volontiers en principe mais dont 
la réalisation pose des problémes trés ardus. L’organisme économique 
émet des quantités de produits qui vont croissant d’année en année et des 
revenus qui, du moins en valeur réelle, croissent grosso modo au méme 
pas. Or donner 4 un homme un peu plus chaque année, que ce soit 
3% ou 5 %, ce n'est pas lui donner le moyen de modifier la structure 
de son existence. Pour que d’importantes modifications de structure 
pussent intervenir, il faudrait que le revenu individual bondisse un 
jour d'un niveau a un autre, ce qui pourrait étre arrangé si, au lieu 
de donner a chacun chaque année 3 % de plus on donnait au dixiéme 
des hommes chaque année 60 % de plus, et rien aux autres, en choisis- 
sant les bénéficiaires par tirage au sort. Il suffit d’énoncer l'idée pour 
sentir quelles oppositions elle souléverait. Pourtant il parait clair que 
l’enrichissement des hommes petit 4 petit est incapable de produire 
les mémes effets qu'un changement par quantum important. 


13. L’aménagement de l’existence 


C'est une idée simple que l'aménagement de l’existence humaine 
est plus essentielle que l’organisation du travail, que l’organisation du 
travail a seulement valeur instrumentale a l’égard de l’aménagement 
de l’existence humaine. Personne sans doute ne niera cette proposition, 
elle est assurée d’applaudissements et j’aurais donc intérét 4 m’arréter 
ici. Mais ce ne serait point honnéte: ici en effet commencent les diffi- 
cultés. Chacun fort aisément se croit bon juge de ce qui convient a 
l'homme et se trouve fort prét 4 contraindre les processus de production 
de maniére a donner a l’‘homme les éléments de la bonne vie. Mais 
cette excellente intention méne facilement a la tyrannie. Car pour que 
les efforts humains soient bien adressés je serai amené @ interdire 
ceux gui me paraissent mal adressés; et pour que les hommes entrent 
dans le modéle que je propose ne faut-il pas que je leur interdise les 
satisfactions incompatibles avec ce modéle? Ces dangers sont patents. 
Ils nous paraissent, ils me paraissent monstrueux. Ce qui, soit dit en 
passant, donne la mesure du contraste entre la société moderne et les 
cités grecques, ot' régnait une législation des mceurs qui leur semblait 
condition de la liberté, et qui nous semble A nous négation de la 
liberté. Ce contraste a été bien marqué par Benjamin Constant dans 
son fameux discours de 1820 ,,De la Liberté des Anciens comparée a 
celle des Modernes”. Ce qui caractérise la liberté des Modernes, au 
moins en principe, c'est que chacun, a l'aide des différents produits 
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et services offerts sur le marché, peut composer son existence particu- 
liére 4 sa guise. Il y a la une grande part d’illusion. A la vérité la pos- 
sibilité méme de construire des indices du coat de la vie repose sur le 
concept de type d’existence défini par un modéle donné de consom- 
mation. Et lorsque l’on construit des indices différents pour des caté- 
gories sociales différentes, on admet implicitement qu'il y a des modes 
de vie caractéristiques. En sens inverse cependant je pourrais citer la 
fameuse discussion, dans le Manchester Guardian, des emplois trés 
vivement contrastés d’un budget de ,,classe moyenne”. Intéressante 
est la question de fait: ,,Y a-t-il autant que le présume la construction 
d'indices des modéles de consommation dont les hommes 4 un moment 
donné s'écartent assez peu?”’. Mais ce n’est point mon probléme, qui 
est celui du mode d’action propre a orienter les activités humaines sans 
contrainte vers l’'aménagement optimum de l’existence. Je tiens pour 
certain que ce mode d'action ne doit étre qu’exceptionnellement impé- 
ratif, 

Il me semble qu'il peut et doit étre impératif dans la mesure ow 
certaines maniéres de faire ont incontestablement un effet négatif sur 
l’'aménagement de l’existence. Je ne vois pas comment on peut justifier 
la tolérance dont notre société a fait preuve envers des actes de vanda- 
lisme comme la pollution des riviéres par exemple. Si une tannerie est 
installée sur un cours d’eau en méme temps qu’elle produit des valeurs 
positives par ses travaux, elle produit des valeurs négatives en 
ruinant l’apport du cours d’eau a la facilité et au plaisir de l’existence 
des riverains. Supposez que les riverains usaient du cours d’eau comme 
source de boisson et comme lieu de natation. Si ces usages sont devenus 
impossibles par l'installation de la tannerie, c'est trés mal compter que 
d’estimer successivement comme apports positifs le tannerie elle-méme, 
l’adduction d’eau potable qu'elle rend nécessaire et la piscine qui sera 
peut étre construite, car ces deux derniers éléments d’actifs ne font rien 
que réparer le mal causé par la tannerie, mal qui devrait lui étre imputé 
comme un passif inscrit en contrepartie de son actif en production. 

Par ce biais j’introduis ce que je pense devoir étre un élément im- 
portant du progrés a venir, 4 savoir le remplacement des biens sup- 
primés par l'industrie et l’élimination des maux par elle apportés. Il 
est certain que la pollution de l’air des grandes villes a, dans beaucoup 
de cas, atteint des proportions telles que l’opinion y devient sensible. 
C’est ainsi qu’aux Etats-Unis le quotidien des hommes d'affaires, 
le Wall Street Journal, donne une grande importance a la déclaration 
suivante d’un hygiéniste: ,, Nous voulons élever notre standard de vie, 
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mais a mesure qu'il s’éléve nous vivons dans un air plus vicié”. Et 
non seulement dans un air plus vicié mais au sein d’un vacarme de 
plus en plus insupportable. II est significatif que l’organe des hommes 
d'affaires accorde fréquemment une plase considérable a de telles 
dénonciations. Il y a seulement une génération de tels soucis étaient 
moqués comme efféminés. Combien de nouveaux venus dans une usine 
ont été traités de femmelettes a cause de leur réaction au bruit, tandis 
qu’aujourd’hui les médecins reconnaissent dans le bruit un ,,agresseur”’ 
de l’organisme. M’abandonnant un instant a la fantaisie je supposerai 
qu’au lieu de railler les tempéraments les plus sensitifs, nous les aurions 
utilisés comme ,,indicateurs sensibles” pour percevoir l’apparition d’un 
phénoméne incommodant bien longtemps avant qu'il n’ait atteint des 
dimensions telles qu'il devint incommodant pour le grand nombre. 
Chaque fois qu'un indicateur sensible aurait noté une incommodité 
émergeante, une pénalité financiére aurait été imposée a l’auteur de 
lincommodité. S’il en avait été ainsi l’accent aurait été mis bien tét 
sur les modes d’emploi de la houille de nature 4 minimiser la fumée, 
sur l’obligation pour un usager industriel de l’eau d’accompagner son 
utilisation d’un équipement destiné a restaurer la pureté de l'eau; 
aucune usine n’aurait pu étre construite sans moyens d’atténuer le 
bruit des machines et sans élimination des détritus engendrés. C’est 
la évidemment une fantaisie relativement au passé mais non point quant 
a l'avenir. Nous assistons a une rapide montée des réactions contre 
les incommodités que nous engendrons. Ceux qui font les maquettes 
des avions a réaction et des fusées fuient autant que possible le voisinage 
de leurs créations, les savants atomistes s'inquiétent de 1’élimination 
des déchets de leurs fissions; les chefs d’industries écartent leurs 
bureaux de leurs machines et les ouvriers eux-mémes passent leurs 
congés dans des lieux qui contrastent le plus possible avec leur en- 
vironnement de travail. Ces réactions de fuite ne sons pas constructives, 
ce qui lest c’est de s’attaquer aux sources du mal et ce sera, j'en 
suis stir, une des grandes industries de l'avenir que celle qui aura pour 
objet non pas la production de biens nouveaux mais l’élimination d’in- 
commodités qui auront passé la limite de tolérance. Cette attitude 
nouvelle se reflétera dans bien des changements; par exemple je 
m’attends a ce que le moteur a explosion soit chassé des villes et 
quil n'y circule plus que des véhicules électriques. 

En parlant ainsi de choses bien précises j'ai voulu dissiper l'idée 
selon laquelle parler de l’aménagement de l’existence c’est fuir dans 
un empyrée de valeurs morales contrastées avec les valeurs bien con- 
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crétes apportées par l’organisation de la production. L’aménagement 
de l’existence suppose de grands progrés matériels, d’importantes in- 
ventions, la poursuite du mouvement économique mais successivement 
infléchi vers la qualité de la vie. 

Je ferai remarquer qu’au moment oii il n’y avait pour les phonographes 
que des disques d’une grande vulgarité on pouvait contraster le mal 
fait par le phonographe au bien fait par les orchestres. Depuis lors 
cependant le phonographe et la radio sont devenus véhicules d’une 
diffusion de la bonne musique, telle qu’on n’aurait autrefois osé l’espérer. 
Il n'y a aucune fatalité qui lie des moyens puissants 4 des usages de 
basse qualité. 

Par conséquent, parlant de formes futures du progrés, je ne con- 
traste pas avec un progrés de la puissance jusqu’a aujourd'hui un 
progrés du godt a partir d’aujourd’hui, bien plutét je m’attends 4 ce 
que le progrés de la puissance se poursuive, mais qu'il soit de plus 
en plus au service du goat. Aprés tout il n’y a pas longtemps que le 
niveau de vie des populations occidentales s’éléve, ce sont de nouveaux 
riches, il leur faut le temps de se former. 

Cette formation implique un effort d’éducation qui est 4 peine encore 
entrepris. J’estime que le temps épargné dans la production des choses 
nécessaires a la vie ne devrait pas étre regardé comme bon 4a dissiper 
en plaisirs de pauvre qualité mais comme bon a employer pour recevoir 
de l'éducation. La tendance actuelle est d’abréger la vie de travail par 
une retraite prématurée et d’abréger la semaine de travail, je préfé- 
rerais gue l'on abrégeat la vie de travail en prolongeant la scolarité 
pour tous et que l'on utilisat aussi en ce sens des portions de la vie 
adulte. Supposez que d'ici vingt ans dans tel pays le modéle de 
répartition d’une vie humaine soit le suivant: enseignement jusqu’a 
quinze ans, 35 heures de travail par semaine, trois semaines de congé 
plus une en moyenne de maladie, retraite a 62 ans; cela fait 78.960 
heures de travail dans une vie. Contrastez le modéle suivant: enseigne- 
ment jusqu’a 20 ans, retraite a 68 ans, semaine de 38 heures avec trois 
semaines d'enseignement plus une semaine en moyenne de maladie, 
soit au total 80.218 heures. Le second modéle serait, ce me semble, 
plus civilisé que le premier; une population plus éduquée jouirait mieux 
de son loisir. 

Comme on voit, il s’agit bien ici d’aménagements concrets. Celui 
qui est proposé impliquerait un considérable accroissement du per- 
sonnel enseignant et pour la plus grande partie cet accroissement 
devrait porter sur les hautes classes, par conséquent il exigerait du 
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personnel a haute qualification, Mais non seulement le personnel en- 
seignant devrait étre accru de ce fait, plus encore il devrait l’étre 
de facon a augmenter l’intensité de l’enseignement, 4 savoir dans chaque 
classe il devrait y avoir un nombre croissant d’heures d’enseignant 
dépensé par éléve. C’est ici la contrepartie de l'économie de travail par 
objet fabriqué, de moins en moins de temps dépensé pour la fabrication 
d’un objet donné, mais de plus en plus de temps dépensé pour la for- 
mation d’un esprit donné. 

C’est sous l’influence d’une formation ainsi accentuée et prolongée 
que les goiits de la société doivent évoluer et sous l'influence de ces 
goiits la nature de ses activités productrices. Je pense d’ailleurs a une 
éducation qui ne serait pas une simple transfusion de savoir mais une 
véritable formation, faute de laquelle l'homme n’est pas capable de 
bien user de ses chances croissantes. 


14. Limage de [Homme 


La facon dont l’'Homme en général usera de ses chances dépend 
naturellement de l'image qu'il se fait de lui-méme. Ici, je devrais toucher 
a des questions fondamentales. Puisque le mot de ,,refoulement’’ est 
a la mode j’en userai pour dire que lhomme du XXiéme Siécle est 
malade du plus grand refoulement que l’espéce ait jamais subi, le re- 
foulement de l’instinct religieux inné en lui. Les fanatismes politiques 
me paraissent étre un produit de ce refoulement qui donne lieu aussi 
a des superstitions puériles. Je suis porté a croire que l‘homme du 
XXliéme siécle s’étonnera de notre acharnement 4 supprimer notre 
sentiment religieux. Mais comme je risque ici de perdre le contact 
avec d’aucuns qui m’auraient suivi jusque 1a je finirai par des réflexions 
de portée plus modeste sur les rapports entre hommes. 

A raison l'on parle beaucoup de l’explosion démographique de notre 
temps; il y a 200 ans au rythme de croissance d’alors il fallait 150 
ans pour doubler la population du monde, il y a un siécle cette période 
de doublement était tombée 4 110 ans; a présent, selon le rythme régnant 
la période de doublement est tombée 4 40 ans. Les démographes 
s'alarment de l'encombrement qui se prépare a la surface de la terre. 
Mais la vitesse est un principe d’encombrement opérant a bien plus 
courte échéance. Les chimistes nous disent que l’échauffement d’un 
gaz n’est rien autre que l’accélération des molécules qui le composent 
et qui s entrechoquent plus fréquemment et plus vivement. Or la vitesse- 
plafond du déplacement humain qui a été sensiblement la méme pen- 
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dant les millénaires de l’Age du cheval vient de s’élever de facgon fan- 
tastique en trés peu de générations. I] s’ensuit toutes sortes de dangers 
nouveaux de collision, qui suppose que l'homme doit tenir compte 
d’autrui dans des proportions incomparablement accrues. Le voisin 
n’est plus seulement le concitoyen, c’est tout homme. Un brutal rap- 
prochement physique s'est produit entre hommes qui vivaient dans des 
sociétés bien distinctes. Les Stoiciens disaient que tout le genre humain 
ne forme au point de vue nombre qu'une seule cité seulement divisée 
par la distance. Or il se trouve que la distance n’existe plus et c'est 
alors que l’on voit combien nous avons a faire pour que les Hommes 
se sentent d'une méme cité. 
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PAR 


J. ELLUL 


Mesdames, Mesdemoiselles, Messieurs, 

Je ne vais, hélas, pas vous apporter de solutions aux questions que 
nous avons soulevées ensemble pendant ces quelques jours. J’essaierai 
seulement d’entr’ouvrir le début d’un chemin possible. Et cela pourra 
vous paraitre extrémement mince, trés faible, et cependant je crois que 
si l'on n’accepte pas des commencements aussi simples, aussi modestes, 
il y a trés peu de chance que nous allions loin. 

Je vous dois d’abord une explication sur le titre méme que j ai proposé: 
,,Christianisme et réalité sociale’. Pourquoi est-ce que je n'ai pas dit: 
,,Problémes sociaux’? Pourquoi est-ce que je n’ai pas dit: ,,Société’’? 
Pourquoi, en somme, ai-je dit: ,,Réalité sociale’? Problémes sociaux, 
dans la mesure ou, en France en tout cas, on entend par 1a les pro- 
blémes ouvriers, les problémes de la classe ouvriére, cela me semblait 
étre un théme trop réduit. Non pas que je considére le probléme de la 
classe ouvriére comme peu important, mais j’essayais de penser non 
a la classe ouvriére seule mais a l'ensemble des problémes de notre 
temps, de notre monde, de notre société. 

D’autre part, si je disais ,,société’, ,,christianisme et société’, cela 
permet d’éviter les véritables problémes, en tombant dans une vision 
doctrinale et générale du probléme, dans une vision théorique, dans 
une vision abstraite. On parlerait alors de la société, et l’on pourrait 
alors poser la question de l’individu et la société, ou bien le christianisme 
et la société en général. Or, ce qui me semble important, c’est notre 
société, le monde dans lequel nous vivons. 

Mais j'ai été amené au choix de ce titre pour une raison plus sérieuse. 
Crest qu’en définitive le mot ,,réalité sociale” nous oblige a prendre au 
sérieux ce terme de réalité, et nous raméne a la division (mais aussi au 
rapport) qui autrefois était bien connue, autrefois était le début de toute 
réflexion, la division et le rapport entre la vérité et la réalité. Aujour- 
d’hui nous avons complétement oublié cette distinction. Et nous l’avons 
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oubliée, parce que la science, en général, prétend nous apporter la 
vérité. Or, la science se rapporte a la réalité, en définitive. Il est trés 
important d’apprendre de nouveau que la vérité et la réalité ne se con- 
fondent pas, que la réalité économique, la réalité historique, la réalité 
scientifique, ne sont pas la vérité; et inversement, que la vérité (comme 
souvent les idéalistes le penseraient) n’a pas en soi-méme une force 
contraignante, une force évidente, une force certaine. Nous connaissons 
tous cette position intellectuelle qui consiste 4 dire: on ne peut rien 
contre la vérité qui triomphera toujours. Je ne suis pas certain que la 
vérité triomphe toujours; le mensonge a une puissance extraordinaire. 
Et la vérité, si elle n’est pas animée par un cerveau d’homme et des 
mains d’homme, n’a pas de force en elle-méme. Autrement dit, la 
réalité ne nous conduira jamais a la vérité, mais la vérité, n’est rien 
si elle n’entre pas dans une certaine réalité. 

Et ceci, il nous faut le voir dans la perspective de la révélation 
chrétienne; la vérité de Dieu s’est d’abord exprimée dans la Création, 
c'est-a-dire dans la création de la réalité; puis, aprés ce que l’on appelle 
commodément la chute, il y a la rupture entre la réalité et la vérité; 
la réalité devient indépendante de la vérité de Dieu; le point de ren- 
contre de la vérité de Dieu dans la réalité avec l'incarnation de Jésus 
Christ, c’est dans toute l’histoire des hommes le seul point ot la vérité 
pénétre entiérement la réalité. 

Et enfin, il nous est promis, pour la fin des temps, que la vérité de 
Dieu assumera de nouveau la totalité de la realité, pénétrera toute la 
réalité, réunira la réalité en Dieu, au moment, comme nous dit l’Ecriture, 
,ou Dieu sera tout et en tous’’. Si bien que, lorsque je pose le probléme, 
la question du christianisme et de la réalité sociale, je pose simplement la 
question de la relation hic et nunc entre la vérité de Dieu et cet aspect 
temporel, momentané, local, de la réalité, qu’est notre sociéte. Mais il 
faut tenir compte de ce que la vérité, cette vérité chrétienne, n'est pas 
une doctrine, n’est pas une théologie, n’est pas une vérité immobile, 
abstraite et figée; la vérité, c’est la puissance méme du Dieu vivant. 

Telle est exactement la clef de tout ce que je vais dire ensuite. Et 
la premiére démarche, que nous avons a faire en tant que chrétiens, 
c'est, me semble-t-il, d’apprendre 4 regarder la réalité sociale comme 
elle est, de la voir en tant que réalité. Cela paraitra peu de chose. Mais 
cest trés difficile de voir le monde qui nous entoure comme il est, 
l'homme qui est 4 cété de nous comme il est, ni plus, ni moins, en évitant 
de ramener cette réalité, par exemple, 4 une théorie. Je crois que les 
chrétiens doivent toujours éviter de faire des théories trop générales qui 
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leur permettraient de tout expliquer facilement, simplement; une théorie 
politique ou une théorie philosophique qui va permettre de tout démon- 
trer. Je crois que jamais il ne faut céder a une théorie générale de la 
société, du monde, de l'histoire. De méme, je crois qu'il faudra éviter 
aussi de refuser de voir la réalité, parce qu'elle serait trop terrible; 
cela c'est une attitude fréquente dans notre monde. On se refuse a 
regarder ce qui est, parce que involontairement, inconsciemment on 
recule, et on dit: ,.non, ce n’est pas possible que cela soit ainsi, cela 
serait trop affreux.”’ Beaucoup d’intellectuels répondent a toute analyse 
sociologique, par exemple, de la condition humaine actuelle, en disant 
simplement, de facon irrationnelle: non, ce n’est pas possible; sans 
aucun argument, sans aucun sérieux dans l’approche. 

Inversement, il faut éviter de regarder cette réalité comme si elle 
n’était alors que désespérée, comme si elle n'était que perdition, démo- 
nisation, marche vers une catastrophe, etc. et je pense alors a toutes 
les philosophies de l’absurde, les philosophies du désespoir, a la ten- 
dance de l'existentialisme sartrien, ot on ne regarde que l’aspect noir, 
que l’aspect négatif, et ou on ne veut rien voir d’autre. 

Il s’agit donc d’avoir un ceil sans préjugés, d’étre capable de voir 
les choses comme elles sont, avec toutes leurs dimensions. Et nous 
commencons a rencontrer une grande difficulté. Le travail de tout spé- 
cialiste, c’est la division. On sépare les questions les unes des autres, 
et on étudie petit morceau par petit morceau. Or, lorsqu’il s’agit de 
la réalité sociale, il s’agit de la regarder de facgon globale, synthétique, 
de voir l'ensemble. Et a ce moment-la, le travail de l’intellectuel devient 
affreusement difficile, parce qu'il est obligé de faire de l'économie 
politique, de faire de la sociologie, de faire de la psychologie sociale, 
d’analyser les phénoménes techniques, et d’analyser les techniques in- 
tellectuelles également, et de tout regarder en méme temps. Cela sup- 
pose une espéce de conviction, de regarder l'ensemble, au lieu de re- 
garder des petits morceaux. Et c’est seulement dans une vision syn- 
thétique de ce genre que nous risquons de voir ce que signifie cette 
réalité sociale. 

I] faut aussi considérer cette réalité sociale en la respectant, c’est-a- 
dire en acceptant les faits comme ils sont, sans essayer de les faire 
rentrer dans un cadre tout fait d’avance, étant toujours ouvert a 
un nouvel aspect qui peut arriver. Et 1a, n’est-ce pas, c’est la position 
dogmatique que je critiquerai (non pas dogmatique des théologiens) 
gui consiste 4 avoir une vérité toute faite, ot les faits doivent entrer, 
et on refuse tous les faits qui ne marchent pas avec votre doctrine. 
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Je pense a l’attitude par exemple des marxistes, qui acceptent les faits 
qui vont dans le sens de leur pensée et qui rejettent tout le reste. Or, 
si étonnante que cette affirmation puisse vous paraitre, je pense 
qu’actuellement seuls des chrétiens pourraient avoir les conditions spiri- 
tuelles et psychologiques pour prendre l’attitude que je viens de décrire. 
Seul, me semble-t-il (malgré tout ce qu’on peut m’opposer du passé des 
attitudes dogmatiques des chrétiens, etc.) seul le chrétien peut regarder 
le réel et l’évaluer parce qu'il n’est pas complétement pris dedans, parce 
qu il est rattaché a une grandeur qui n’est pas renfermée dans la réalité. 
Et il peut donc prendre un certain recul, une certaine perspective, pour 
voir cette réalité, étant proche de ce monde, mais cependant n’étant 
pas de ce monde; ne lui appartenant plus déja totalement, il peut avoir 
une certaine indépendance. Et il peut aussi regarder ce monde aussi 
désespéré qu'il lest, aussi noir qu'il l’est, aussi inquiétant qu'il l’est, 
parce que, justement, le chrétien se trouve dans cette situation extra- 
ordinairement privilégiée: il a son espérance ailleurs. Il n’est donc 
pas obligé de terminer son discours en vous disant: ,,c’est épouvantable, 
mais quand méme, quand méme, ce n'est pas possible que cela tourne 
si mal’. Le chrétien peut vous dire seulement: c’est épouvantable, mais 
il y a hors de cette réalité, non pas dedans, il y a la volonté bonne et 
miséricordieuse de Dieu qui s’est manifestée en Jésus Christ, 4 cause 
de cela, ce nest pas fini. Le dernier mot ce n’est pas la mort et la 
catastrophe. 

Par conséquent, cette certitude, cette espérance, cette conviction, 
permet de voir les choses dramatiques en tant qu’elles sont dramatiques. 
Et inversement, le chrétien ne peut pas rendre les choses plus drama- 
tiques qu’elles ne sont, il ne peut pas pousser au noir la description, il 
ne peut pas refuser de voir tous les éléments de lumiére et les éléments 
positifs qui subsistent. D’abord parce qu'il n’a pas le droit d’engager 
les autres hommes dans la voie du désespoir, et puis parce qu'il doit 
toujours se rappeler que ce monde, ce monde déchu, cette réalité sociale 
ou se marque constamment la mort, c’est quand méme le monde ou 
Dieu est venu, c’est quand méme ce monde-la, et non pas un autre 
que Dieu a choisi et qu'il aime. 

Et voila, je crois, le premier pas que nous avons a faire. C'est peu 
de chose. C’est peu de chose, apprendre 4 voir la réalité sociale comme 
elle est. Mais il me semble que c’est d’une importance inouié, lorsque 
l'on s’apercoit qu'il y a un nombre infime d’hommes qui la voient, 
cette réalité sociale, et que par conséquent la plupart des diagnostics 
que l'on porte sur la société sont des diagnostics inexacts. Si bien que, 
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en tant que chrétien, et en tant qu’intellectuel chrétien, je crois que 
notre premier travail a faire, c'est d’essayer de poser ce diagnostic 
exact. Cette attitude nous améne a éviter trois erreurs qui sont fré- 
quentes, courantes, chez les chrétiens. D’abord, et j'ai déja insiste 
la-dessus, nous devons éviter de faire un systéme chrétien, une doctrine 
chrétienne de l’Etat, ou de l'économie, ou de la société. Je pense qu'il 
n'y a pas vraiment de doctrine chrétienne de l'un ou de l'autre. Il y a 
une théologie du pouvoir, il y a une théologie de |’Etat dans I’Ecriture, 
bien entendu, comme une théologie du travail, par ex., mais il ne s’agit 
pas de faire une bonne théologie, d’en tirer des principes, et de dire: 
maintenant il suffit d’appliquer ces principes. Je crois que cela 
serait une erreur. Ce serait une erreur, parce que on en resterait 
en définitive sur un plan purement intellectuel. Il n'y a dans la 
situation actuelle de notre temps, aucune chance d’inscrire dans la 
réalité politique ou économique un certain nombre de vérités qui 
seraient tirées d’une théologie de l’Etat ou d'une théologie de l’éco- 
nomie. Et c'est une tentation, au sens biblique du mot, une tenta- 
tion diabolique, en définitive, que de vouloir faire une société qui, 
en tant que société serait soi-disant chrétienne. C’est une tentation, 
parce qu il y a forcément, un fossé entre la foi d'un homme envers son 
sauveur et la création d’un certain nombre d’institutions. Etre chrétien, 
c'est un adjectif qui ne peut s’appliquer qu’a la personne humaine, 
il n'y a pas d'institutions chrétiennes, parce que les institutions ne peu- 
vent pas avoir de foi en Jésus Christ, en définitive. Je ne crois pas 
qu'il y ait d’Etat chrétien, il y a des hommes d’Etat qui sont chrétiens, 
cela c'est autre chose, mais qui se trouveront forcément au milieu de 
techniques politiques, au milieu de problémes politiques qui ne sont 
pas chrétiens. Et c'est cela qui est notre vraie situation, en tant 
qu homme converti par l’esprit de Dieu, et envoyé dans un monde, qui, 
lui, reste le monde, et pas autre chose que le monde. 

Donc la premiére erreur serait de faire cette doctrine chrétienne de 
l’Etat et de la société. 

La deuxiéme erreur, est exactement inverse. C’est le retrait, l’attitude 
que l’on peut qualifier de piétiste, et qui consiste a dire: ,,le monde 
est affreux, le monde est maudit, le monde est perdu, et par conséquent, 
nous nous en allons. Nous allons nous retirer, nous allons vivre une 
vie purement spirituelle, et nous laissons le monde se débrouiller comme 
il veut: La politique c’est un monde du démon, donc cela n’a rien a 
faire avec nous.” Je crois que cela aussi c’est une erreur, et une erreur 
grave, qui conduit (je pense par exemple au probléme de l’Eglise 
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dans les républiques populaires) I’Eglise 4 accepter une mission 
purement spirituelle. L’Etat accepte qu'il y ait des églises, qu'il y 
ait des prédicateurs, qu'il y ait a l’extréme rigueur l’école du dimanche, 
a condition que cela n’entraine aucune conséquence pratique, a con- 
dition que cela n’entraine aucune conséquence politique, économique, 
dans le travail, dans l’attitude du citoyen, etc.. C’est le méme probléme 
gu’on avait rencontré avec Hitler. Or ceci, je crois, repousse précisé- 
ment la vérité en dehors de la réalité, rejette complétement la vérité, 
ce que nous ne pouvons justement pas accepter. 

Et la troisiéme erreur consiste a dire que l’Eglise va entrer dans la 
société, va devenir un élément constituant de cette société, va s’allier 
au pouvoir, et aboutit 4 un accord (ce que |'Eglise catholique avait fait 
dans la chrétienté), entre le pouvoir spirituel et le pouvoir temporel. 
C’est ce que l’on appelle la société constantinienne, qui prétend plus 
ou moins préparer une sorte de montée, de progrés, de la société vers 
le royaume de Dieu. Et je crois qu’il y a la, aussi, dans une certaine 
mesure, une erreur, parce que le tout repose sur une série de compro- 
mis. L’Eglise accepte un certain nombre de désobéissances de |’Etat, 
et inversement l’Etat tolére la présence de l’Eglise, l’'admet dans un 
coin de la société, quelquefois avec beaucoup d’honneurs, lui donne 
ce qu un auteur francais appelait ,,un petit strapontin dans l’amphi- 
théatre’’. 

Or, le témoin de Jésus Christ ne peut accepter aucun compromis. 
Et, pour donner un petit exemple, justement, du compromis de l’époque 
de Constantin, environ dix ans avant que Constantin ne décide d’ac- 
cepter, de reconnaitre l’Eglise chrétienne, un synode avait déclaré 
gu’aucun chrétien ne devait rendre le service militaire a César, et qu'il 
était excommunié s'il le faisait volontairement. Un an aprés la recon- 
naissance de l’Eglise par Constantin, un autre synode vient déclarer 
que c’est un devoir de rendre le service militaire 4 César, et que seront 
excommuniés ceux gui refusent le service militaire 4 César. Voila le 
genre de compromis auxquels on est forcément amené. Or, le témoin 
de Jésus Christ ne peut accepter aucun compromis, mais en méme temps 
il vit dans ce monde, il n’a pas le droit de se mettre en dehors, il n’a 
pas le droit de rester dans l’abstrait; et il est par conséquent a la fois 
un homme absolument ferme comme témoin de Jésus Christ, mais con- 
stamment engagé dans de nouvelles aventures au milieu d'un monde 
qui lui demandera tout le temps de faire des compromis et de les 
accepter. 

L’Eglise est certainement amenée a participer pleinement a la 
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réalité sociale, dans la construction de la société, dans ses recherches 
mais en participant a ce travail 4 sa maniére, c’est-a-dire bien sou- 
vent autrement que les pouvoirs du monde ne le voudraient. Je pour- 
rais alors résumer le probléme que cela pose de la fagon suivante: d’un 
cété, la présence de l'Eglise aboutit 4 une certaine tension dans la 
société; et de l'autre cété, les chrétiens sont amenés 4 poursuivre une 
action particuliére, une action spécifique, c’est-a-dire une action que 
personne d’autre que les chrétiens ne pourrait poursuivre dans la 
société. 

Reprenons ces deux points. 

L'Eglise, dans la mesure ot elle porte la parole de Dieu, ou elle 
témoigne de la vérité de Dieu, s’établit en tension par rapport a la 
réalité sociale, une tension qui n’est pas forcément un conflit, qui n'est 
pas forcément une négation. Ce n’est pas une attitude négative, une 
attitude seulement critique; mais l’'Eglise est amenée a étre en méme 
temps, un corps qui est sur la terre, mais qui est pourtant ce que saint 
Paul appelle le corps de Christ; les deux en méme temps. Autrement 
dit, elle est d’un c6té une réalité sociologique, mais d'un autre cété 
elle n’est pas sociologique, elle rejoint précisément la téte de |'Eglise, 
qui est dans le ciel. Qu’est-ce que cela signifie concrétement? Tout 
simplement ceci, c’est que dans la mesure ot I|'Eglise se trouve dans 
une réalité sociale donnée, elle empéche cette réalité de se refermer 
sur elle-méme, de se replier sur elle-méme. Tout simplement parce 
qu'elle appartient d'un cété a la réalité, mais de l'autre elle se prolonge 
dans l’éternité. Et alors, il arrive (et c'est particuliérement essentiel 
dans notre société) que la société ne peut pas achever sa cléture, sa 
fermeture; la société ne peut pas accomplir sa totalité. Or notre société 
est justement une société qui veut se fermer, qui veut devenir totale, 
pour ne pas dire totalitaire, qui tiendrait l"homme dans tous ses tenants 
et tous ses aboutissants, une société qui aurait la maitrise de la vie 
collective et de la vie individuelle. 

Or, le christianisme empéche cet accomplissement du dessein de 
homme pour sa société, et c’est un accomplissement qui serait mortel, 
en définitive. Le christianisme maintient une bréche dans la réalité 
sociale, par ot peut pénétrer la vérité, et la liberté. L’Eglise, dans ce 
travail, maintient une condition de vie de l’homme. Elle maintient entre 
les pouvoirs un déséquilibre, mais un déséquilibre créateur. L’Eglise 
lorsqu’elle porte la parole de Dieu, est chargée de maintenir un déséqui- 
libre entre les différents éléments de la société. Non pas pour empécher 
la société de faire ce qu'elle estime bien, mais pour maintenir un courant 
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vivant, pour maintenir un échange possible entre les différents éléments 
d'une société. 

Le christianisme prend assez au sérieux l'individu, la personne indi- 
viduelle, pour affirmer la nécessité d’une différence des uns aux 
autres, le refus d’une assimilation compacte en un seul bloc. 

Mais d’autre part les chrétiens sont appelés a créer dans la société 
ce que personne d autre ne peut faire. I] y a un certain nombre d’ceuvres, 
un certain nombre de travaux dans lesquels en réalité tout le monde 
est plus ou moins engagé aujourd’hui: qu'il y ait de grands mouvements 
pour la paix, c'est trés bien; qu'il y ait de grands mouvements pour 
gue les peuples dits arriérés retrouvent un niveau de vie suffisant, 
c'est trés bien; qu'il y ait un grand mouvement pour que la condition 
ouvriére cesse d’étre prolétarienne, c'est trés bien. Mais de cela, tout 
le monde aujourd’hui est convaincu, tout le monde est d’accord. Alors, 
je dirai: ce n’est pas la peine de s’engager 1a, ce n’est pas la peine 
de s’exciter sur ce que tout le monde fera (Je pense ici plus évidem- 
ment a la petite minorité chrétienne en France; les chrétiens aux 
Pays Bas sont beaucoup plus forts, beaucoup plus nombreux, ont 
beaucoup plus de moyens d'action) du moment que cela se fera 
certainement ce nest pas tellement la peine de se méler a tout ce 
grand courant. Essayons au contraire, en tant que chrétiens, de 
penser a des choses que personne ne fait, de voir des problémes que 
personne ne voit, et de s’attaquer a des ceuvres qui sont encore com- 
plétement inconnues. Je donnerai quelques exemples: La désacralisation. 

Nous vivons dans un monde qui, dans la mesure méme oi il rejette 
de plus en plus la foi chrétienne, se fabrique aussi, de plus en plus, 
mettons des idoles, des mythes ou des fausses valeurs. On répond, au 
défaut des religions vraies, par une création de valeurs adaptées a 
notre besoin religieux. Et l’on transforme alors de simples faits en 
valeurs religieuses. Par exemple, on transformera facilement ]'Etat en 
valeur religieuse; on transformera la nation en valeur religieuse; on 
transformera le progrés en valeur religieuse; et on transforme le 
travail en valeur religieuse; on transforme le socialisme, dans certains 
pays, en valeur religieuse. Autrement dit, des faits qui, lorsqu’ils ne 
sont que des faits, sont parfaitement acceptables, parfaitement normaux, 
deviennent redoutables et dangereux a partir du moment oi ils sont 
investis d’une valeur de sacré. Et je crois que les chrétiens ont un 
énorme service a rendre a l’homme en brisant ces idoles. C’est un mot 
d’ordre que les chrétiens doivent toujours entendre et qui leur est 
toujours donné par |’Ecriture. 
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Nous sommes, nous, extrémement satisfaits, parce que, au fond, nos 
ancétres, les premiers chrétiens, ont brisé les idoles paiennes, cela, c’était 
un premier point; et puis, nous autres huguenots, nous sommes aussi 
trés satisfaits parce qu’au XVle siécle nos ancétres ont brisé les statues 
catholiques, cela, c'est un deuxiéme point; puis maintenant, il n'y en 
a plus. Il n'y a plus de statues a casser, mais il y a toujours des idoles. 
Or, je crois qu'en brisant le caractére religieux de tel ou tel de ces 
faits, on libére l'homme. On le libére de ses aliénations intellectuelles, 
de ses aliénations spirituelles. On l’améne a regarder le monde dans 
lequel il vit comme un monde raisonnable. Il y a 30 ans, on entendait 
beaucoup de prédications chrétiennes qui disaient que le drame était 
rationalisme: et le christianisme devait étre l’affirmation de l’irrationnel. 
Hélas, nous avons vu depuis quelques irrationnels (par exemple ’hit- 
lérisme). L’irrationnel, c’est trés dangereux. Ce qui caractérise l'homme 
de notre temps, c’est qu'il n’est pas du tout raisonnable. I] est au con- 
traire parfaitement irrationnel et déraisonnable, et, en tant que chrétiens, 
nous avons justement a lui rappeler fermement qu'il doit faire un usage 
modeste mais ferme de sa raison; que le premier pas, c'est qu'il ne 
doit justement pas se livrer 4 la déraison dyonisiaque, que le premier 
pas c'est d’apprendre qu'il n'est pas livré a des idoles et a des puis- 
sances, mais qu'il vit dans un monde qu'il doit d’abord regarder comme 
un monde raisonnable ot les choses ne sont que des choses. Et c’est 
tout. 

Et ceci éclaire ce que je disais au sujet de la technique. La technique 
est ce quelle est. L’administration, en tant que chose, c'est trés bien. 
La machine, en tant que chose, c'est trés bien. Mais a partir du moment 
ou l'homme consacre sa foi 4 cette machine, place toute son espérance 
dans cette machine, est convaincu que sa vie spirituelle dépend de cette 
machine, et qu’en réalité la machine va étre l'instrument vicaire qui 
lui permettra d’exercer 4 bon compte l'amour du prochain, alors, a ce 
moment-la, nous sommes en pleine idolatrie. Et c'est cela que nous avons 
a détruire: ramener exactement le monde des choses a n’étre que des 
choses. Et par conséquent un univers qui ne vaut certainement pas la 
peine, par exemple, qu’on lui sacrifie des hommes. Ce qu'il y a de dra- 
matique, c'est que, a partir du moment ot une chose est transformée 
en divinité, la technique, par exemple, on est prét a lui sacrifier les 
hommes. Tous les Dieux, nous le savons dans l'histoire des hommes, 
ont demandé des sacrifices humains. Avec la Technique, avec 1’Etat, 
avec la Patrie, on continue. Si nous regardons l'Etat comme un en- 
semble de bureaux, avec beaucoup de papiers, avec des machines a 
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écrire, des choses, alors nous sommes beaucoup moins préts a lui 
sacrifier la vie des hommes. I faut 4 ce moment d’autres raisons. L’Etat 
n'est plus la raison derniére. Mais en méme temps, lorsque nous dé- 
sacralisons ainsi, nous rendons aussi service a l’homme parce que les 
problémes deviennent beaucoup plus simples a résoudre lorsqu’ils sont 
de simples problémes raisonnables et lorsque nous n’y attachons 
pas des valeurs passionnelles et religieuses. Seulement cette espéce 
de profanation des divinités de l’homme moderne, doit étre faite 
non pas seulement en paroles, non pas en doctrines et en théories, 
mais doit aussi pénétrer la pratique. S’il s’agit pour nous de profaner 
la divinité de l'argent, pour les chrétiens il y a un moyen simple, et 
il n’y en a gu'un que nous donne la Bible, c’est le donner. Vous 
voulez que votre argent cesse d’étre un dieu, vous avez un moyen: 
donnez-le. Profaner l’Etat, c’est affirmer la liberté de la personne et 
votre liberté, en actes; en actes en face des décisions qui peuvent 
étre idolatriques de l’Etat. C'est peut-étre, méme, refuser de partici- 
per a la vie politique dans certaines conditions. Je ne dis pas toujours, 
je ne dis pas tout le temps: dans certaines conditions; parfois étre un 
bon, et vrai, et loyal citoyen, c’est refuser de participer au jeu que 
l’Etat nous propose. Voila des exemples, trés rapides. 

Enfin, une derniére tache (et la encore ce n’est qu'un exemple), que 
les chrétiens peuvent remplir dans notre société, c’est essayer d’établir 
des ponts, des relations entre les hommes. Nous vivons (tous les 
sociologues maintenant le disent) dans une société qui est de plus 
en plus cloisonnée, de plus en plus divisée, en classes, en clans, en 
métiers, en partis, et nous nous connaissons de moins en moins. Nous 
parlons notre petit langage; les juristes se comprennent entre eux parce 
qu'ils parlent le méme langage, mais ils ne comprennent plus rien a 
ce que disent les médecins etc. 

Ceci, évidemment, est encore plus grave lorsque l'on envisage l’en- 
semble de la société. Or, le réle trés important du chrétien dans la 
société actuelle (du chrétien, parce qu’il est, comme le dit Pierre dans 
son épitre, étranger et voyageur sur la terre, parce qu il est un étranger, 
et quiil est appelé a aller a des endroits différents), c’est justement 
de rétablir des liens, des communications entre les hommes, et surtout 
entre des hommes qui sont ennemis les uns des autres. Et cela ne 
peut se faire que si les chrétiens partagent les situations de ces hommes, 
sans partager leurs mythes, sans partager leurs croyances, sans par- 
tager leurs idéologies. Et il y a alors constamment un va-et-vient que 
les chrétiens sont appelés a établir. Engagés avec les autres hommes, 
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avec tous les autres hommes, ou les hommes d’un autre clan, d'un 
milieu, d'un groupe, dans une ceuvre commune, mais cependant pas 
engagés tout a fait, pas engagés cent pour cent, pas engagés a la vie 
et a la mort, parce qu’ils sont rattachés a d'autres. Ils sont rattachés 
a leurs fréres dans I'Eglise. 

Comment, en effet, peut-on établir ce pont, ces relations, entre des 
groupes qui ne se connaissent pas? Non pas d’une fagon théorique, 
non pas en disant: ,,vous savez, il faudrait aller voir chez le voisin, vous 
feriez preuve de bonne volonté, cela serait trés bien, cela serait ver- 
tueux’’. Cela ne convaincra personne. Mais, l’unité entre les hommes peut 
s'établir par le fait de l'unité de l’Eglise dont les membres doivent 
étre engagés dans des milieux, et dans des clans, et dans des partis 
différents. Ce n’est pas en allant dire 4 des ouvriers: ,,il ne faut 
pas que vous fassiez de la lutte des classes contre vos patrons’; ni en 
allant dire a des patrons: ,,il faut que vous soyez des bons patrons”; 
que l'on peut arriver a réduire l’opposition entre les classes. Mais ce 
qui se pourrait (je ne dis pas que cela se fait et quand cela ne se fait 
pas c'est une trahison de l’Eglise), c'est que des ouvriers, parce qu ils 
croient en Jésus Christ, et des patrons, parce qu’ils croient en Jésus 
Christ, se trouvent vraiment totalement unis dans la communion des 
saints a l’intérieur de l’Eglise. Alors, 1a, il y aurait une vraie rencontre. 
Et c’est un exemple de ce que nous devons essayer de faire. Exactement 
le méme probléme lorsqu’il s’agit des partis politiques. Je ne pense pas 
qu il soit trés heureux qu'il y ait un parti chrétien qui regroupe tous les 
chrétiens. Je crois, au contraire que le réle des chrétiens c'est d’étre 
avec les autres hommes. C’est-a-dire qu'il me semble important que 
dans tous les partis (y compris méme le parti communiste) il y ait des 
chrétiens, et que le rdle de ces chrétiens soit d’étre bien d’accord, et 
de sérieux camarades pour ceux qui sont du méme parti, mais qu’ils se 
rappellent sans cesse, et c'est cela la signification de leur engagement 
politique, quiils sont plus unis avec leurs fréres en Jésus Christ qui 
appartiennent au parti d’en face, qu’avec les camarades du méme parti. 

C'est cette unité de l’Eglise envoyant ses membres partout qui peut 
réduire les oppositions dans la société, qui peut ramener des hommes 
qui ne se comprennent plus a se comprendre par l’intermédiaire des 
chrétiens. Voila deux petits exemples d’ceuvres possibles. Je me suis 
attaché a partir d'une donnée théologique précise, et ensuite non pas 
a faire une description d’un plan de réforme générale de la société, mais 
de taches qu’en tant que chrétiens on peut engager dés maintenant. 

Il ne s'agit alors pas de préparer une sorte d’ascension de la société 
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vers le royaume de Dieu. I ne s’agit pas de commencer sur la terre 
un royaume de Dieu qui se terminerait dans le ciel. Il s’agit de quelque 
chose de plus modeste, et, je crois, de bibliquement plus vrai. II s’agit 
d’étre dans la réalité sociale pratique le signe, simplement le signe, 
(et non pas le commencement) pas plus gue le signe, mais en tout cas 
le signe, qui renvoie a la vérité, le signe qu'il y a cette vérité, et que, 
cette vérité, nous ne sommes pas en marche vers elle, que cette vérité, 
nous ne l’atteindrons pas au bout de notre long pélerinage, parce 
que cette vérité, elle vient vers nous, c’est elle qui fait le chemin; ce 
nest pas nous qui faisons le chemin vers la vérité; cette vérité avance 
vers nous, cette vérité eschatologique, nous éclaire, dés maintenant 
dans son mouvement qui l’approche de nous et de notre réalité. Et c'est 
de cela que nous avons a étre maintenant le signe pour les hommes 
de ce temps. 
J'ai dit. 
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RESUMES 


On trouvera ci-dessous les résumés des quatre conférences qui ont 
été également prononcées dans le cadre de la Semaine Frangaise et 
dont nous ne pouvons pas publier le texte intégral. 


Résumé de la conférence ‘“‘Légende et histoire du synode Parisien 


et la confession de foi de 1559”. de M. E. LEONARD: 


a) La légende, issue d’une vision “genevoise’’ de la Réforme fran~ 
caise, particuli¢rement réprésentée par l’Histoire Universelle dite de 
Théodore de Béze. 

— ses manifestations et ses théses: 
importance prééminente de l’institution ecclésiastique au XVIle 
siécle. 

— ses dangers actuels: ecclésiasticisme, négation de l’autonomie des 
Eglises locales, exaltation d’une des tendances contradictoires qui 
firent l’originalité de la Réforme francaise. 


b) Lvhistoire. La période 1520—1555 particuliérement importante 
dans l’évolution protestante: “évangélisme”’ faiblement organisé, ‘‘luthé- 
ranisme, congrégationalisme’’. 

— le protestantisme francais ‘de choix’’ recouvert par le protestantis- 
me genevois ‘‘de masse’; conflit de l’Eglise ‘de convertis’’ et de 
l’Eglise “pour convertis’’. 

— le Synode de 1559 initiative des grands seigneurs et de leurs 
pasteurs, peu appréciée par Calvin. 

— la Confession de foi de 1559 (Confessio gallicana) remaniement 
d'un texte calviniste dans un esprit qui ne l’était pas. 

— la lutte sur la Discipline genevoise pendant la fin du XVIle siécle 
et ses suites dans les époques postérieures. 


Résumé de la conférence “Problémes actuels de la théologie de 


l'histoire’ de M. H. I. MARROU: 
Faisant le bilan des nombreux travaux consacrés depuis une géne- 
ration aux problémes de I'interprétation religieuse de l'Histoire humaine, 
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on cherchera a déterminer, au dela des solutions désormais acquises, 
quels problémes demeurent posés. Il semble que ce soit l'interprétation 
du “temps de l’Eglise’, de ce temps intermédiaire entre la Pentecéte 
et la Parousie eschatologique, qui pose en ce moment le plus de 
questions. On cherchera, a la lumiére de l’exégése néotestamentaire 
et de la théologie patristique, 4 déterminer les valeurs religieuses 
caractéristiques de ce temps, celui de I’Histoire actuellement vécue. 


Résumé de la conférence ‘‘La grande basilique chrétienne d’Hippone” 
de M. H. I. MARROU: 

Les fouilles récentes sur le site de la ville romaine d’Hippone, prés 
de Bone en Algérie, ont mis 4 jour, au cceur d'une insula, tout un 
ensemble de constructions entourant les ruines d’une basilique chré- 
tienne. A la suite d’une étude faite sur les lieux, en juin dernier, on 
s efforce de présenter une interprétation de l’histoire, complexe de ce 
site. L’examen des mosaiques et des inscriptions funéraires retrouvées 
permet de distinguer plusieurs époques, reconstructions et remanie- 
ments: cette basilique a certainement appartenu a la communauté 
catholique d’Hippone du vivant de saint Augustin avant d’étre occupée 
par les Vandales ariens du roi Genseric. 


Résumé de la conférence ’’La luxation congénitale de la hanche’”’ 
de M. LE Dr L. POUYANNE: 

Ces idées résument une carriére orthopédique de trente ans au cours 
de laquelle ce probléme qui se pose trés fréquemment dans le Sud Ouest 
de la France, n’a cessé de nous intéresser. 

C’est ainsi que nous évoquons tout d’abord: 

L’évolution des idées sur les diverses formes de malformations 
luxantes et ses conséquences et les idées thérapeutiques régnantes 
dans les diverses périodes: 1920—1930, puis 1935—1945, bouleverse- 
ment des conditions thérapeutiques et vogue de la chirurgie précoce, 
pour en arriver a la position actuelle qui est vraisembablement pro- 
visoire. 

Cette position peut étre résumée par les tétes de chapitres suivantes: 

1) Probléme du dépistage 

2) Traitement ultra-~précoce 

3) Traitement entre 1 et 2 ans 

4) Traitement de 2 a 4 ans 

5) Traitement au dela de 4 ans 

6) Thérapeutique des défauts secondaires 
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7) Les formes frustes tardivement révélées et leur thérapeutique 
8) Probléme de l’arthrose sur subluxation 
9) L’arthrose sur luxation traitée 
10) Les désastres: 
de l’abstention thérapeutique, 
du traitement orthopédique, 
du traitement chirurgical. 
L’évocation de tous ces importants problémes nous permettra de 
conclure. 
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GOVERNMENT AND HUMANISM IN HOLLAND 
FROM THE VIEWPOINT OF CHRISTIAN POLITICS 


BY 
eA eDIBPENHORS T= 


In Holland it used to be advisable for a Christian party like that 
of the anti-revolutionary group in designing a policy which lent itself 
to being realised in practice, not to lose sight of the facts. Almost 
everything was considered from a principle. If such a principle could 
not immediately be shown to be present, one felt very unhappy 
indeed. A political discussion often contained big “lumps” of theology. 
A careful search was made to find places in the Bible which seemed 
to be applicable. The struggle for the free school was in the eyes 
of many tantamount to a struggle of faith. The fact that the meeting 
of the political club was held in the church hall attached to the 
church, lent an almost ecclesiastical consecration to political activities. 
The opening hymn, the reading of a chapter from the Bible, followed 
by the reading of a paper developing a special principle: each of 
these items being in a direct line with its predecessor, and together 
forming the normal procedure of the meetings. From time to time 
there was a danger that the mark was overshot; that the theories 
put forward with ardour were not capable of being carried 
out in practice. Even Kuyper, realistic statesman though he was, 
sometimes found himself under the necessity of retiring not quite 
with full honours from a position made almost impregnable by ‘‘the 
principle’. 

Nowadays it seems as if the reverse is the case. The centre of 
gravity of politics is shifted not only to social life, but the manage- 
ment of political affairs was at the same time so much bound to 
facts and circumstances that the ever varying situations left very 
little room for the principle. Practical expertness proved to possess 
greater value than soundness of principle. Or again, the contrasts 
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began to assume a decidedly economic character. If in a past period 
the position of the worker demanded improvement — was he not 
practically a wage-slave? — it was possible to make an appeal to 
social justice, evangelically social justice. To-day, too, some value 
will be assigned to this appeal with the immediate addition, however, 
that modern conditions have become too intricate for a mere refer- 
ence to principles, since in modern society the interests of all are 
interwoven and its complexity has greatly increased. 

The consequence is that in general the nature of political parties 
is threatened by a total change. It would seem as if they are becoming 
combinations of interest groups. Nor can the anti-revolutionary party 
get away from it. Now it is the teachers, now the middle classes, 
then especially the farmers who make themselves heard, while the 
working classes always remain active, the civil servants do not keep 
silent, the liberal professions, employers in the forefront, incessantly 
raise their voices. Attempts are made indeed, to fall back on principles, 
but in doing so the reality is easily lost sight of. Unlike the principle, 
the interest changes from moment to moment. A great knowledge of 
data, which in their turn are of a constantly and rapidly fluctuating 
nature, is required to define it. It is often only specialists who are 
capable of keeping abreast of things. The result is that in the opinion 
of many, politics is confined to, means attending to, special interests. 
Only experts can be considered capable of doing some fruitful work 
in this respect. Politics, as an affair of the average citizen, totters. 

It is tempting in these days, in order to maintain the fundamental 
character of politics, to detect at least a pernicious principle every- 
where. Socialism with its increase of the functions of the state; com- 
munism with its absolutism of government; liberalism with its careless~- 
ness as to really existing needs are discovered there where one 
would not think of it, if it were not for this hunt for the “chosen” heresy. 
With a certain pleasure dangers will constantly be pointed out. Thus 
the fundamental character of politics will be saved and at the same 
time there is an opportunity to do justice to the facts. It is possible 
that in this manner the bull’s eye is hit and an abominable develop- 
ment is recognised in time. But what if quite unnecessarily sharp 
contrasts should have been used in matters of a technical nature, 
if that should have been promoted to the rank of principle which 
is no principle at all? The unwarranted antithesis or opposition made, 
the disquisition wrongly ornamented with the qualification: funda- 
mental, may cause serious damage. 
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It is, therefore, beneficial to the life of the antirevolutionary party 
that in the following pages a really essential point can be considered. 
Nobody need to move heaven and earth to hunt for a principle. 
A knowledge of the facts, however important it may be, also at 
present, is not the be-all and the end-all. He who studies the relation- 
ship between government and humanism, will have to particularize 
of course and to descend to points of practice. He will have to make 
clear what particular kind of government is meant, what sort of 
humanism will be the subject of discussion, what concrete difficulties 
demand a solution. But in order to do this he cannot be silent about 
the state in its relationship to the spiritual life of the subjects, about 
public tolerance. He will have to set forth in how far humanism is 
a conception and philosophy of life of a religious character or other- 
wise, and in how far humanist organisations are comparable with 
churches, In all this, I repeat, we cannot dispense with the facts. 
But nevertheless the principles make their influence strongly felt here. 

It will be superfluous to dwell at great length on what a principle 
is. We may very well understand by it a primary truth either found 
in so many words in Revelation or without much difficulty derived 
from it, capable of supporting certain more elaborate reasonings, 
a primary truth, therefore, that forms the basis of considerations and 
views. It is obvious that any one who considers the state as a 
minister of God, makes a fundamental statement. The same applies 
to the rejection of external compulsion in spiritual matters, and also 
those who (perhaps with a reference to Romans 13 : 4) consider 
the duty of public authority to be the promotion of the general welfare, 
emphatically recognise a principle. The reality will have to give fuller 
content to these principles. Without the application in reality their 
value will be insignificant. But as a starting-point or for guidance 
— we have to speak metaphorically here — they have special signi- 
ficance. They are indispensable in establishing the desired relation- 
ship between government and humanism, 

We spoke of public authority as a minister of God. A Christian 
government will desire to be nothing else. In the fulfilment of its 
charge it will observe definite boundaries. It will promote what is 
acceptable from a Christian point of view. This will cause but little 
difficulty. In respect of the subject of national defence we have no 
doubts about what has to be done; on the contrary. The same applies 
in normal circumstances when public order and rest have to be 
maintained. In collecting taxes — or also in assessing them — at least 
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so long as distributive justice is observed — little difficulty of a 
fundamental character arises. It is not otherwise with regard to trade 
policy or the execution of important public works. Citizens can 
easily negotiate with one another, come to an agreement together. 
Absolute unanimity is often unattainable. The remaining differences 
of opinion will give no cause for uneasiness, if only general convictions, 
some generally accepted standards, are not wanting. The dissension 
might become so great that it might be paralysing, but this danger 
can be averted. 

A government, however, has more tasks than the few that have 
been mentioned. There are not only ministries of defence, justice, 
finance, economic affairs or waterways; there is in Holland also the 
ministry of education, arts and sciences. What is the position here 
as to the general conviction, the generally accepted standards? We 
stated that the government’s duty was to promote what is acceptable 
from a Christian point of view. That would mean in the province of 
education only Christian schools, in the realm of art only Christian 
artistry, in the domain of science only the pursuit of a Christian 
science. This implies that all that does not satisfy this requirement, 
has to look after its own interests. It is a radical conclusion, which 
does not even put an end to all uncertainty. For as to what is 
Christian, opinions diverge. The promotion of what is acceptable 
from a Christian point of view, that was our formula. Is for a Calvinist 
government Roman Catholicism, for a Roman Catholic government 
Protestantism “from a Christian point of view’ acceptable? And what 
is the position of either towards modernism, which both in the eyes 
of orthodox protestants and of Roman Catholics has departed from 
the fundamentals of Christianity? Other complications may present 
themselves. Protestantism and Roman Catholicism are almost equally 
balanced; this is equally the case both with church members and 
non-churchmembers. A Christian government has to deal with a 
population the greater part of which is non-Christian. These are very 
real, actual positions. 

The facts are quite obvious. Fine words may be used in speaking 
of the government as the minister of God, promoting what is accep- 
table from a Christian point of view — an expression which is, 
moreover, very general and reserved. The composition of the popu- 
lation, the result of the elections, the mere number, half the whole 
number plus one, decide how a government is, what it is going to do. 
It is very well possible that different groups with entirely divergent 
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views practically balance each other as to the number of adherents, 
not only adherents of the Reformation and Roman Catholicism, not 
only church-members and non-churchmembers, but members of the 
Reformed and Roman Catholic Churches and those who wish to be 
considered Humanists. These different groups may be distinguished 
again according to church or outlook on life or political party. In 
Holland this diversity occurs in actual practice. A fully Christian 
government or a pronounced Christian government will accordingly 
be out of the question, even if a Christian ministry were in office. 
As a rule we will meet with Christian public officers in a non-fully 
or only partly Christian government. 

In a spiritually mixed state the attitude towards religion or if it is 
impossible to speak of religion, towards the philosophy and conception 
of life, places the government before difficult problems. The easiest 
way-out would be merely to follow, to submit to the facts. The 
government registers what lives in the nation. Dealing fairly with all 
and considering the proportions, all churches are equal in its eyes, 
it does not make any difference between one spiritual persuasion 
and another, it is the patron of Protestants and Roman Catholics, 
of Christians and Humanists. Although this way-out is easy, it is not 
right, however. For in this way the government is without any stan- 
dard and norm to go by. It is tossed about on the convictions of its 
citizens. It is at best colourless, or also chameleonic, because it can 
assume any colour. The most preferable course for it is to come as 
little as possible into touch with the spiritual life of the nation so 
as not to get into awkward situations. 

Does this mean that another course is immediately clearly discern- 
ible? Can we immediately pursue a line of reasoning according to 
which the government is bound to observe the law of God as it 
applies to governments? This line of thought is acceptable, but requires 
a fuller explanation and illustration, since there is a danger of over- 
simplification. In the state the government has its own, distinctive 
task, just as in other spheres of life those who hold an office in 
church, or who are the head of a family have to fulfil a special duty; 
the task to be performed is always connected with the organisation 
in which or on behalf of which they act. The church is a community 
of faith demanding faith. It sometimes no longer acknowledges mem- 
bers as forming part of the community, who go against it either in 
doctrine or conduct in life. It cannot tolerate unbelief. It accepts as 
normative the Scriptures, the Confession, the dogmatic authority of 
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the church office, the authority of the Pope when speaking ex 
cathedra. The family is the community of love, based on bodily union 
and blood relationship, which community demands love. It is con- 
ceivable that a member is cast out of the family. Lovelessness is 
difficult to put up with and to endure; it clashes with the nature 
and character of the family, although it can in a number of cases 
be borne. The Christian family will have a desire to reckon with the 
Scriptures and the church. Yet the unchristian family is a family, 
unlike the unchristian church, which is a contradiction in itself. Yet 
the Christian family will not break with the unbelieving family 
member on the instant, and need not do so at any time. It is open 
to serious doubt whether parental authority and discipline can be 
applied in the same manner as church discipline can be used to move 
a member to faith. The church and the family can hardly mutually 
replace one another. The church officer and the head of the family 
each has his own special task. The unbelieving church member is 
to be excluded from membership; the unbelieving member of the 
family is not. 

According to the one the state is a community of law, according 
to another a community of order; a third holds it to be a welfare 
community. It demands the obedience of the citizens, irrespective of 
their faith or otherwise. Traitors it casts out, if it does not take their 
lives. When it is governed autocratically, its rulers have great, 
independent power; if it is governed democratically, on the other 
hand, those qualified to vote determine the policy in its general 
bearing. If these electors are Christian in their personal convictions, 
the measures of the government in administering justice, in providing 
relief may be christian. All the same they will remain acts of the 
government, bearing the mark of the state, not of the church, not 
oi the family. The non-Christian family is a family, how much the 
more, therefore, is the non-Christian state a state! The relation to 
faith and love is different. The obstacles to make the policy fully 
christian are great, and if the people in a democratic state desire 
what is non-christian, even insurmountable. Humanly speaking it is 
easy to ensure a christian character to a church; this is to a certain 
extent possible to a family and in any case much will depend on the 
personal will of the not numerous members of the family. In the 
case of a state the will of many has to unite, if any influence is 
to emanate from it. On all sides one is confronted with historical 
resistances. Personal faith can quicken from day to day as it were; 
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and church tradition is no hindrance here. A family is soon transmuted 
if there is personal willingness. This is not the case in a state, at 
least when this willingness is wanting elsewhere. 

A Christian state should show in legislation and in government 
that it respects christian standards, that it is led by a christian spirit. 
But it is not practically possible for the state in every sphere of its 
activities. The position with regard to Christian commercial law, Christ- 
ian taxation, Christian government law is not exactly simple. To 
order in a distinctly christian way the relation of municipality to 
the central government or the province to the central government is 
out of the question. General ideas of humanity and law can be taken 
into account. Is the typically human the specifically christian? Has 
not the state little scope for its christianity? One will do well to 
observe the utmost caution here. At no price must the christian 
character be minimized. States have power. Power is attended with 
special temptations. States administer order and law. They can 
do this in an extremely arbitrary fashion. Absolute states of whatever 
type they may otherwise be, show what atrocities are not merely 
conceivable, but became reality. A law to the benefit or to the 
detriment of a special class; a government which desires to benefit 
or to harm a special race; legislation desiring to favour the church 
or oppress it, they are equally possible. It is, indeed, possible to 
point out the dependent position of the state authorities as to the 
citizens registering their votes; with respect to tradition; as regards 
the little scope it has to carry through the truly christian. But on the 
other hand the duty of realizing a Christian state cannot be set aside and 
the Christian state in view of repugnant degeneration gains in reality. 

The Christian state which is at least able to frame a christian 
matrimonial legislation or which promotes christianity; the Christian 
state which is capable of promoting christian morals; which holds 
itself aloof from abuse of power against the church or the family; 
which lets live and gives freedom. The Christian state which does 
not shrink from putting a stop to abuses, from giving support where 
the subject is powerless; from taking initiatives itself which may 
benefit public order, the common good. The Christian state which 
sees the church in its very special character. The Christian state 
which on the other hand also knows of “hardness of heart’’ and 
of compromise. 

But the state is far from always being christian. This places 
those who as Christians form part of that state, who with others 
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have been called upon to govern, in an unattractive position. If the 
state moves in a christian direction, they will have no difficulty in 
finding the right attitude, for they will soon be able to show results. 
If, however, there is a sliding-off, they have to take hard decisions. 
In how far are they to follow? In how far are they to take respons- 
ibility still? In how far are they to refuse it? Often it seems that 
as much can be advanced in favour of either attitude, but the consider- 
ation that it is the thin end of the wedge, will frequently decide the 
matter. To prevent too much sliding down is rather feeble for adherents 
of christian politics. One prefers to escape responsibility. The oppo- 
sitional attitude which permits one to witness more effectively against 
the spirit of the time, is adopted. 

The Christian state will honour the church as church. In Holland 
the state is confronted with churches. This is an inducement to examine 
closely how this “honouring the church” manifests itself. It cannot 
be only the observance of certain christian forms and customs at a 
coronation, at taking or administering the oath, at introducing bills 
of Parliament, at promulgating laws. It cannot exclusively be the 
granting of the protection of the law. It will also be the giving of a 
guarantee of a free development going beyond the protection of the 
law, offering free scope and full opportunities to do church work, 
attaching value to church recommendations, a not bracketing the 
church with commercial corporations for taxation, an occasional 
granting facilities with regard to the military service of ministers of 
religion, making sites available for church building, lending ficancial 
support under certain circumstances. The state that has to deal only 
with one church will as a rule go pretty far. As soon as it has to deal 
with different churches, it appears that the state stands aside and 
abstains from strict interference. In practice that “‘organisation” will 
appear as church which in some way — the bond with Christ, 
preaching and administration of the Sacraments — can be styled 
church, The State appreciates religious life, appreciates its organization, 
appreciates these churches because, if things are well, it sees in these 
churches the church of Jesus Christ, because also in other respects 
they are of great value to it and contribute to the consolidation of life. 
It is also through them that the state allows itself to be infused with 
the christian spirit, as we observed above. 

But members of this state are also citizens who are in no way 
Christians, not infrequently in a great number. This state is conducted 
by non-Christian magistrates, and these often form the majority. What 
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must be the attitude, what will be the attitude adopted towards the 
churches? Pressure may be brought to bear upon the state to bracket 
an organization based upon a conception and philosophy of life, with 
a church. It is conceivable that Mohammedans or Buddhists demand 
for their group of believers a treatment on a par with that of the 
churches. In New Guinea the mission works, but at the same time 
the Dutch Government is confronted there with heathendom. In 
Holland several concrete questions have arisen in connexion with the 
advent of the Humanist Society, which since its foundation in 1946 
developed great activity after World War II. 

It would be incorrect to attach very great practical value to the 
recognition of the Humanist Society in my country. Assuming that, 
counting families, not members, it numbers 60,000 persons, and will 
soon reach a following of 100,000, the standard of proportion will 
naturally prevent support on a large scale. What is important is the 
problem raised by the Humanist Society, because it induces us to 
consider the question in how far other corporations may be placed 
on a par with the churches. It might be that in so doing the Christian 
state would become untrue to itself. It might be that such a thing is 
the inescapable consequence of the equality state if it were accepted. 
The importance of the problem would in that case be very great again. 
One is inclined to think of the subsidizing of humanist schools, of 
making possible or even defraying the cost of humanist spiritual aid 
in prisons, houses of detention, approved schools of all kinds; 
of the same in army, navy and air force; of financial help for humanist 
soldiers’ centres, humanist welfare and social work. 

Since the Humanist Society professes not to be a church, it does 
not, at first sight, qualify for the same treatment as the churches. In 
point of fact the Society is also satisfied with its own place, be 
it that this place — if the wishes of the Society are complied with — 
does not really differ again in importance from that of the churches, 
because it holds the opinion that its view and conception of life is or 
in the eyes of the state at least ought to be, as valuable as the faith 
of the church, and for the humanists themselves undoubtedly 
possesses more value than the convictions of the church. For a part 
this can on a humanist standpoint hardly be justified. Humanism is 
profoundly convinced of the relativity of all faith and knowledge. It 
places the latter — knowledge — above religious belief, because it is 
less naive, and because from a cognitive point of view it is more 
convinced of its limitations. It therefore rates the recognition of 
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relativity higher than what is mostly considered as an escape into an 
absolute conviction, occasionally also as a participation in a grace not 
available to every one. And it nevertheless wrests itself free from 
relativity by introducing the value of infinitude — infinite and 
relative are mutually exclusive. In the main humanism has its strong- 
hold in the infinite value of the human personality. Without being 
religious — sometimes it is decidedly atheistic — it accepts religiosity 
and faith, in so far as it relates not to revelation vested with authority, 
but to man and his being. 

Humanists endeavour to illustrate the significance of their views 
for society from the rescue of many from the claws of nihilism, which 
is a deadly menace to the state. This nihilism attacks man’s inmost 
core. It tramples down truth, goodness and beauty. The individual does 
not count with it. It violates what should be inviolable. The communist 
view — in so far as it is absolutist — the Humanist Society declares 
unacceptable, just as it rejects every doctrine that ignores the 
standards or norms of what is human. On the other hand it is 
prepared to receive all (churchmembers or otherwise) who, without 
proceeding from the existence of a personal goodness, approve of 
the Society waging war for what is human against injustice and 
inhumanity. On that account it is of the opinion that it can fulfil 
a great mission towards all who are averse from church views 
and church ministration. Such people are fit to be approached by 
humanism. It is convinced that for them it has a special message. 
To reconcile them with the sense of human existence; to point out 
to them possibilities of living hitherto unknown to them; to save them 
from massification and to bring them to a conscious realization of 
the great endowments of human nature, is of inestimable importance 
to the state. 

Humanism also mentions another viewpoint. The constitutional 
state should guarantee spiritual freedom, also because in the eyes of 
the law the different persuasions of the subjects are equal. Little is 
left of this equality, if the defenders of a humanist view are 
subordinated to representatives of the conviction of some church in 
that they are given fewer opportunities to propagate their standpoint. 
To deny them subsidies, to underestimate the spiritual aid which they 
offer, not to consult them in questions for the solution of which the 
advice of the churches is sought and valued — all this is thought 
grossly unjust. Humanists pay taxes as well as church people do, 
perform their military service like the others, have no less a share 
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in civic life. Why should they not be given what is granted to the 
others? 

The question has to be envisaged whether humanism is wholly 
pagan or whether that which humanism shows in personal religious or 
spiritual life and what it performs in all manner of work to the 
benefit of others has to be rejected. The first point seems to be the 
simpler of the two, because non-Christian religiosity means a falling- 
off. The second point makes the impression of being much more 
difficult, because two things have to be brought into line with each 
other; on the one hand the truth that man is of his own nature 
inclined to all evil — which is thoroughly endorsed by many 
humanists — and incapable of doing any good — which they 
question and on the other the datum that in their walk and conduct of 
life Christians time and again show irremediable faults and failings, 
whereas outside the pale of church and Christianity we notice a 
development of a good many things that are to a certain extent 
acceptable. On maturer consideration also the first point is very 
complex, because it was assumed without any further comment that 
humanism is religious and it was furthermore declared off-hand that 
by calling it a falling-off the matter was settled and there was an 
end of the matter. 

That humanism is called religious does not proceed from the 
consideration that humanism itself purports to be religious. There is 
an a-religious, there is an anti-religious humanism. The fact that all 
humanism occupies itself with the origin of being and with the deepest 
motives of human action, nevertheless justifies its being called religious. 
The humanists themselves declare that they believe. Even if they take 
up an agnostic or sceptical position, they assume a — naturally 
negative — attitude of belief. If we do not wish to accept, or, as the 
Humanist Society declares, leave undecided the question whether or 
no there is a personal god (this then immediately followed up by the 
conclusion that consequently such a god cannot be taken into account 
in a humanist declaration of principle) is a general choice of position 
and in the light of Christian revelation a terrible one. Occasionally 
humanists declare that faith, being a gift from God, cannot be grasped 
by one’s own efforts. For one thing, it is certain that when using this 
argument they do not wish to embrace it themselves, and that 
moreover no appeal to divine freedom takes away man’s responsibility 
in accepting or rejecting God. 

The opinion has been put forward that latterly humanism has become 
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somewhat more acceptable, or, put in a milder form, has become less 
open to objection than used to be the case. The inflexible self-suffi- 
ciency has disappeared. The sense of the mystery has returned. In the 
problem about god some openness has become manifest, because the 
possibility of the existence of an omnipotent power or a personal God 
was not denied; the declaration of principles made by the Humanist 
Society only implied that for the Society this possibility can have no 
meaning. But it is quite a different matter to admit gradations in the 
rejection of Christianity than to assume a certain rapprochement. 
Even the fact that one is not far from the Kingdom of God surely does 
not mean that one belongs to it. The problem resolves into the question 
whether inside the defection or defectiousness we can speak of a 
rapprochement. There are gradations of unbelief and it may be refined. 
There is enmity and hatred against Christianity, there is also superior 
doubt. But all seeking and groping that proceeds from man, will never 
be able to produce true religion and bring the redemption in Christ. 
The paganism of former times differs from the unbelief of to-day. In 
the human sector there is often much that we can appreciate. The most 
exalted philosophy of life may give so much gratification that it forms 
the most serious obstacle to the Gospel. On their way to a spiritual 
refuge offering more certainty seekers may find some aid and 
accommodation. But it threatens to become a permanent home for them 
— the Humanist Society purports to provide all that a man stands in 
need of — and although the humanism that is current in the Nether- 
lands at the moment, means a gain compared with materialism or 
nihilism, as a permanent religious home it is likewise wholly unaccep- 
table. 

With the ethical meaning of humanism it is a different matter. In 
contradistinction to nihilism, it means to uphold humanity and human 
dignity, however intolerant sometimes, however “high and mighty” 
it may be in some of its representatives. The practically humane attitude 
of life as defended by humanism has its importance. This attitude of 
life is not the inalienable possession of humanism. An absolute guaran- 
tee that humanity will not be sought in the Ubermensch is nowhere 
to be found. The possibility of seeking the humane in a certain 
libertinism has not been precluded. The family, the state, law, culture 
are only relatively safe with humanism. Humanism cannot be represented 
as the champion par excellence of the sacredness of the monoga- 
mous marriage, of the protection of life at any price. Humanist 
political science often experienced difficulties in curbing either the 
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subject or the state. Humanist science and humanist art often get off 
the rails. But when humanism exerts all its strength in behalf of real 
values, this may command respect. Still more respect is inspired by 
the personal bearing of several humanists who under the most 
terrible circumstances prove to realize the obligations of being man, 
and who by their courage, perseverance, unselfishness, noble style of 
living, readiness to forgive and to do good, were shining examples. 

This is not the place to dwell at length on the meaning of 
common grace for humanism, and the mere mention of it may suffice. 
We may, however, point out in greater detail that modern humanism 
in Western Europe is a humanism which has passed through Christia- 
nity. It is true that in the camp of the humanists the origin of the 
system is sought in the re-awakening of the appreciation of the 
spirit of the ancients or is transferred direct to Greece and Rome. 
This is not incorrect, because humanism in our Western countries 
has always drawn extensively from antiquity. But it has been a 
humanism that has become fully awake, perhaps not immediately 
inside the walls of the church, but nevertheless in a circle influenced 
by the church. Petrarch is said to have hesitated when confronted 
with the problem whether the reading of the classics was compatible 
with Christianity. When humanism emancipated itself from the 
church, it had not renounced all revelation. In later times it could not 
by any possibility struggle free from Christian influence. Views about 
love of one’s neighbour, tolerance, human dignity, importance and 
meaning of marriage and family, have not developed in absolute 
dependence on Christianity, but not entirely independently of it 
either. Much of what was Christian achievement, the whole termi- 
nology — whether they want to admit it or not — humanists owe to 
Christianity and the church. Even a thorough humanist like Nietzsche 
still shows traits inherited from Christianity. How much the more will 
this be the case with those who were less antithetically opposed to 
Christianity than was this philosopher! 

Considered from the Christian faith humanism is unbelief. This is 
a sharp and severe judgement, but it must not be toned down. In the 
human plane humanist solutions of certain problems could be of great 
value, and so could humanist behaviour in practice. It is doubtful if 
in reality humanism bears away conspicuous honours. It may be stated 
once again, it more than once evinces pride. Now and then it 
shows itself to be very harsh. It takes very remarkable moral 
decisions. It feels itself powerless to comment upon the deepest 
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convictions it holds, the final standards it swears by. With all its 
rationalism it must find rest in some faith. With all its irrationalism 
it has to resort to a standard, a norm. For a humanism keeping within 
the human plane, enough mysteries and doubt remain. At the same 
time it often disappoints others, so that there is every reason to temper 
its self-confidence; the fact is that it can become hideously twisted 
and distorted. Sometimes there is, on the other hand, in humanism 
also much that satisfies and is entitled to appreciation on our part. 
However much humanists may disappoint us on many points, in others 
they command our respect. Humanism itself, in so far as it seeks truth, 
goodness and beauty, in so far as there is a passionate desire to keep 
human existence pure, is a system characterized by a, frequently pure, 
idealism. The great mistake is that humanism arbitrarily restricts 
itself to the plane of human relationships. We have no authority to 
begin with man and not with God. It is true, to conclude from man 
to God is, if at all possible — “‘proving’’ God is sometimes a miserable 
occupation — is only in so far convincing that it becomes clear how 
man does not get square with himself, with humanity and the world. 
Humanism does not reach this stage of concluding from man to God 
and it bars the way for itself towards the Revelation. 

As a philosophy of life humanism insists on having its equality with 
every other religion established. The absolute character of Christianity 
on the strength of “Thus saith the Lord’ will, as can easily be 
understood, never be acknowledged by humanism. The fact that for 
itself it claims a certain absoluteness we can leave for what it is. In 
the struggle for its place and position it stands its ground, with great 
conviction, although with prudence, sometimes satisfied with those 
who feel out of place in the Christian church or in a non-Christian 
religion, often also recommending itself to those who found rest outside 
humanism. From the state it demands its recognition in law as 
representing a definite conception and view of life; as a movement 
which can lend spiritual assistance differing in character from that 
rendered by the church, but of equal value. It does not want to be 
placed in a more unfavourable position, because the authorities in 
spite of all this retain their objections and what ought to be a free gift 
to organised humanism as an organised philosophy of life, has as it 
were to be wrested from the state. 

How now are we to judge in the light of the above observations 
about the desire of the humanists to be recognised in all practical 
respects as an organisation without being a church — they reject 
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an identification with the church — the equal of the churches? 

The case may first of all be put in general and we can ask ourselves 
the question what the relationship should be between the Christian 
state and humanism. The Christian state will conduct itself differently 
towards unbelief than the Christian church and the christian family. 
It will consider unbelief pernicious and injurious, being unbelief, and 
it will not favour it in any way. But at the same time it will show itself 
to be aware of its duty. It exists for all its subjects, over whom it 
must not dominate spiritually. It has to act justly and fairly. It should 
never dominate over the consciences of its subjects. Anti-religiosity 
should not be suppressed by force. It will only turn against humanism 
directly when its own existence, public order and public morals are 
threatened. 

But these are general observations. We are here considering the 
Dutch state in its relation to Dutch humanism; what the Dutch govern- 
ment should do and not do. The question whether the Dutch state is 
christian, is decided by history and number. Historically we, the 
inhabitants of Holland, are a christianised nation. As to number the 
majority of the population have joined a Christian church and the 
majority of the nation even wants christianity distinctly reflected in 
politics, At the same there is a willingness to reckon with those holding 
other views. Freedom of conscience is held in respect. There is no 
question of restricting the freedom of religion. Up to the limit of what 
is decidedly revolutionary in character there is an opportunity of 
stating spiritual convictions freely. The freedom of education together 
with the equality of all citizens causes schools of the most different 
shades of opinion to be subsidised. The same can be said of social and 
welfare work. The schools of the government itself, the social and 
welfare institutions of the central government, the country councils 
and the municipalities reckon with the church, without having them-~- 
selves a marked religious or church character and for the rest they 
leave everybody their choice “in religiosis”. In public life the regu- 
lations as to Sunday rest and entertainments are locally different. The 
villages in the Isle of Flakkee and the city of Rotterdam have their own 
policy on this point. On the whole the municipal authorities are not 
unfrequently obliged to take painful decisions. In their regulations and 
decisions they try as much as possible to lay down — avoiding as a 
rule spiritual imperialism — what is demanded by christian views and 
what lends itself to being obeyed, considering the composition and 
views of the population. 
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If we wish to examine the relation of the Dutch state to the various 
churches and to the various forms of activities — Christian, ethical 
(non-Christian) and non-denominational activities — it is expedient 
to make a difference between recognition and support. In the case 
of recognition the state takes less for its account than with support. 
When it recognises it registers. When it supports, it takes that which 
it promotes to a certain extent for its own account. As regards the 
churches it has up till now been recognition rather than support. Even 
assuming that there were no other objections, the state is not completely 
fit to take churchwork for its account direct. The fact that Holland 
is split into so many different churches, denominations, religious and 
ethical groupings of all kinds would make it even more difficult. The 
mere recognition of churches sometimes causes difficulties. The sup- 
port of churches always causes trouble. What is the state to do when 
Jehovah witnesses, Rosicruceans or Mohammedans send in an applic- 
ation to have their religious organizations registered as groups 
to be treated on a footing of equality with the churches? The respon- 
sible authorities may take into consideration the enmity towards the 
state, or the fact that the group is not a church in view of its non~- 
christian character or on account of the form of organization chosen 
not being suited to a church. The Humanist Society will probably 
never apply as a church. All the same it wishes to be given a treatment 
similar to that which is accorded to the churches. When the subsidizing 
of the building of churches spreads, financial support will in some cases 
be asked no doubt for the establishment of humanist buildings: indeed, 
the possibility for this has in a few cases already been created. This 
development is inevitable but not entirely without danger. 

The humanist spiritual assistance and the financial contribution to 
it on the part of the authorities, is drawing general attention. On this 
point the Humanist Society vigorously asserts itself in its desire to 
be considered the equal of the church. Here again we can conveniently 
distinguish recognition and support. The government will have to 
admit that there are subjects who find their spiritual home in the 
Humanist Society. This has its consequences in view of the spiritual 
freedom and the equality of protection to be afforded to every citizen. 
When the government makes a call upon its subjects, when it takes 
conscripts out of the environment familiar to them, when it deprives 
some citizens of their liberty, it has to see to it that it does not need- 
lessly alter the spiritual climate for the persons concerned. This explains 
why Jewish spiritual aid has been permitted in the army. In former 
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days this would in the Dutch Indies have been a justification for Moham- 
medan spiritual assistance being rendered in the army. It gives human- 
ists the right to the admission of spiritual advisers to those standing in 
need of guidance when in military service, to those who in the course 
of their stay in prisons, houses of detention, in camps for social and 
welfare work, desire the spiritual attendance they are accustomed 
to receive. In this form it only concerns a recognition. 

Two complications present themselves. The cost of the religious 
attendance of Protestants and Roman Catholics is met by the Treasury. 
This is more than recognition, and becomes support. Is it allowed 
that the cost of the humanist spiritual assistance rendered to members 
of the Society is defrayed by the government? In the second place 
the Humanist Society wishes to have access to all those who are not 
members of a church whenever the decision on the admission rests 
with the government. In this connexion the humanists state that their 
message is worth being propagated. This means that the state affords 
an opportunity of ‘canvassing’ new members, which means to some 
extent support. It becomes full support when this is done by persons 
who are salaried by the government. Instead of canvassing, which 
may jar upon the ear of some reader, we could perhaps also speak 
of missionary humanist activity, which proves again how valuable 
church terminology could be. 

The decisive factor is by no means that government grants to 
non-Christian schools, to non-Christian cultural work, to non-Christian 
social and welfare institutions has practially been universally accepted. 
It is in no way decisive that few will deny the value which humanist 
homes for old people, humanist holiday camps for children, humanist 
societies against prostitution, excessive drinking, traffic in drugs possess. 
The object of the activity to be subsidized must be taken into account. 
The necessity of education or nursing or the moral and social elevation 
of the people will be so obvious that there will be no objections to 
supporting humanists on that score. Humanists soldiers’ homes, the 
desirability of which (to be judged first of all by the number of human- 
ists) has been proved, can no doubt be subsidized by a Christian 
government, because they fall under social work, this subsidy to be 
given in accordance with the general regulations also ruling for 
christian homes. 

In taking up spiritual care the Humanist Society enters on the 
domain of the church and wishes to be entitled to recognition and 
support, although its spiritual care can never have a denominational 
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or purely religious character. The recognition proceeding from the 
maintenance of spiritual freedom and equality, presents no difficulty. 
It is a pity that on the point of defraying spiritual care the 
churches did not fall back on their own readiness to make sacrifices. 
The consequence is that every ethical or religious society can, by 
the standard of proportion, lay claim to a compensation of the cost 
of the religious assistance rendered, in so far as the persons concerned 
used to receive it. Some special supervision by the government on 
the advisers of such a society, who are not ordained and have as a 
rule not had a university education, is absolutely necessary. 

As regards the ‘‘canvassing’” or missionary work of the churches 
the position is that, although the government attends to education 
and comes to the rescue there where church and private initiative 
in social and welfare works stand aside, or are too weak for it, it is 
under no strict obligation to do this also in the case of spiritual 
assistance. If the government gives the churches pretty strong financial 
aid in so far as these churches want to attract those that are un- 
interested up till now or hold different views, the danger arises that 
it is identified, as government, with what the churches teach and do. 
A Christian government, also, should not compromise the church in 
that it gives the impression that the state finances church propaganda, 
because it considers the churches suitable tools for carrying out its 
policy: suggesting that Christians are the best citizens. It can further 
be denied that a Christian government is obliged to stimulate non-church 
organizations. On the other hand it needs not meet with any 
objections to permit informative contact between the churches and 
soldiers non-churchmembers, between the churches and prisoners 
(non-churchmembers) or between the churches and those who are in 
a camp for social and welfare work and do not belong to any church. 
If the state agrees to it on behalf of the churches, this is done because 
one has an eye for the task of the church. In so far as the same 
course is taken with regard to an ethical association like the Humanist 
Society — the creation of the possibility of informative contact be- 
tween the churches and soldiers, prisoners and labourers in camps — 
this may be looked upon as a proof that a positive humanism is 
appreciated higher than nihilism. Besides, among the humanists there 
would also be the feeling that in this way the demand for equality 
of treatment has been complied with. As regards the amounts to be 
allocated the state can always apply the standard of proportion. The 
procedure followed should always show clearly in what way — if 
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the general term spiritual assistance is chosen — denominational and 
religious care is distinct from ethical and humanist aid. 

Some of my readers will probably have arrived at the conclusion 
that the preceding argument shows that the Christian government 
is made to adopt a too accommodating attitude towards the Humanist 
Society. Is this quite correct? In my opinion not in the least. I recog- 
nised the church in its exceptional character, with only this addition 
that the authorities, also the Christian authorities, can only honour 
this church within certain limits, pointing out at the same time how 
the multiplicity of churches — not to mention the ethical and religious 
societies and organizations — creates difficulties and also uttering 
the warning that above all the danger of spiritual imperialism must 
be avoided. I did not conceal the fact that in religiosis humanism 
had to be rejected, although I agreed at the same time that thanks 
to the operation of general grace as well as to the fact of its enrichment 
with what it inherited from Christianity, there are some traits in human- 
ism which deserve ethical appreciation and which are of significance, 
especially overagainst nihilism. I have tried to indicate carefully in 
how far it was allowed to recognise the Humanist Society and to 
what extent it could be supported. Throughout I based the factual 
solutions which I offered on the duty of the Christian government 
as the minister of God and the principle of spiritual freedom and 
equality, harmonizing them as well as possible. 

I have, indeed, given a general picture of humanism, without paying 
great attention to the deep deterioration which frequently appears. 
Essentially — I stated this before — humanism is no safeguard against 
nihilism. It was only fair to picture the Humanist Society as it is 
to-day, not in its extremely pernicious development, possible as it 
always is. But for that reason I wish in winding up to state again 
emphatically that “the imagination of man’s heart is evil from his 
youth” (Gen. 8, 21); that the heart is deceitful above all things 
(Jeremiah 18, 9); that there is none that doeth good (Ps. 14, 3); that 
therefore there is no purely human love and righteousness; that it can 
only be given to man by grace to believe (Ephes. 1, 29). Therefore 
Christian authorities will not possibly be able to go the right way, 
unless there is a continuous struggle to catch the light of the revelation 
in a sinful world, so that the right they minister, the order they 
maintain, the aid they tender do not clash too much with the divine: 
“Thou shalt’, but however imperfectly, further the advent of the 
eternal Kingdom. 
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R. HOOYKAAS * 


In the ‘“‘Colecg¢do Saber’’ (which contains for the greater part trans~- 
lations from a French series of a similar character) have been published 
two booklets by Dr Saraiva, who is the author of several other public- 
ations on the cultural and literary history of his country. * 

The succinct History of Portuguese Literature gives a survey of 
the main literary currents and their representatives from the Middle 
Ages down to present-day neo-realism. The author shows us to what 
extent Portuguese literature partook in the general trend of develop- 
ment of European thought (Humanism, Counter-reformation, Baroque, 
Enlightenment, Romanticism, Realism). Due attention is given to 
the relation between the social, economic, and religious situation and 
the literature of each epoch. In this way a dull enumeration of authors 
and works is avoided and the history of literature is put against the 
background of the development of the whole of cultural life. The 
author explains that Humanism in Portugal reached its culminating 
point when in 1548 the Royal College of Arts was founded in 
Coimbra, and he also points out that its members were, not without 
reason, suspected of Lutheran sympathies. Erasmian humanism had 
its famous adherents in Portugal too (Damiao de Géis, Gil Vicente, 
Joao de Barros). 

The Portuguese maritime voyages led to the same collaboration 
between the cultivators of the “‘liberal’’ and the “mechanical” arts 
as was taking place at the end of the 16th century in the Netherlands 
and in England. The botanist Garcia de Orta wrote that ‘nowadays 
one learns more in one day from the Portuguese than one could 
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learn in a hundred years from the Romans” (p. 35) (a quotation 
that could easily be paralleled by similar ones from scientists in 
France, Holland and England). As everywhere else, however, this 
spirit did not penetrate into the universities (p. 35). 

Yet, the great scientific movement did not develop in Portugal, 
— where it was stifled by the Counter-Reformation, — but in the 
reformed countries (p. 68—69). Scholasticism continued to reign 
supreme in the Iberian Peninsula, where a ‘cordon sanitaire” prevented 
the visiting of foreign countries and the entry of foreign ideas (p. 69). 
The direct communication with European culture was severed and 
literary as well as scientific creation became sterilized. The Jesuits, 
taking over the College of Arts in 1555, re-established the authority 
of Aristotle. Instead of developing the critical sense and a free mental 
exercise, they cultivated a verbal adroitness in defence of Tridentine 
orthodoxy (p. 70). Education was wholly in their hands until their 
teaching monopoly was broken in the 18th century by the admission 
of the Oratorians, who were much more imbued: with the scientific 
spirit (p. 84). — Here again we find remarkable parallels with what 
happened in other countries where the Counter-reformation triumphed: 
in France and Poland the Jesuits seized upon the protestant schools 
and established a teaching system with conservative tendencies, 
whereas Oratorians and Piarists were animated by progressive ideas. ? 

The Jesuits founded a university in Evora and got control over 
the university of Coimbra, where the Spanish Jesuit Suarez was 
active. In both universities the teaching was wholly scholastic (p. 70). 
— Here it might be pointed out that the philosophical commentaries 
on Aristotle by the ‘““Conimbricenses”( the Coimbra Jesuits), though 
making some slight concessions to new knowledge, were considered 
to be the arch-enemy of progress and freedom of philosophizing by 
the protestant as well as the roman-catholic builders of the ‘new 
philosophy” of the 17th century.—. 

The author arrives at the sad conclusion: ‘“Thus the promises of 
Humanism were lost, and the beginnings of a scientific frame of 
mind, originated by the nautical science, decayed into simple routine, 
precisely when outside Portugal it contributed to the rise of modern 
science” (p. 70). 

Dr Saraiva is not the first Portuguese historian to blame the 


2 Cf the paragraph on the History of Education in our article “The historio- 
graphy of culture, science and learning in modern Poland’, F.U.Q. VI (1959) 
p. 223 seq. 
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Counter-Reformation for the backwardness and decadence of Spain 
and Portugal; Alexandre Herculano (1810—1877), one of the most 
influential Portuguese writers and historians of the last century, 
and Antero de Quental (1843—1892) had done so before him 
(chprid2); 

One of the most interesting chapters of the book deals with the 
‘Enlightenment and Neo-classicism’. Portugal renewed contact with 
Europe especially through the influence of refugees from the Inqui- 
sition, e.g. Antonio Sanches (1699—1783), who studied under Boer- 
haave in Leiden, finally settled in Paris, and gave advice to Pombal 
on the reform of education, and also Luis Anténio Verney, an 
educationist with very progressive ideas (pp. 89—91). Wholly in 
the spirit of the 18th century are the poems ‘Newton’, ‘Nature’ and 
‘Ecstatic journey to the Temple of Wisdom’, in which F. José de 
Macedo (1761—1831) popularized Newtonian science (p. 101). 

The History of 19th century literature reflects the political vicis- 
situdes and the revolutionary movements of that period. In a short 
epilogue the author deals with 20th century literature. 

In this review we stressed the cultural background instead of 
concentrating on the literature itself, of which our personal know- 
ledge (and probably that of most of our readers) is extremely slight. 
One need only read, however, the novels collected in ““Os melhores 
contos Portugueses” in the series “Antologias Universais” in order 
to realize that modern Portuguese literature can fully compete with 
that of the other latin countries and that more translations into 
Northern-European languages would certainly be worth while. 


In The Portuguese Inquisition the author intends to correct the 
current ideas on the cause, function, and consequences of the 
Inquisition in Portugal. Though the 40000 processes still preserved 
in the Portuguese National Archives have not yet been studied 
systematically and the author thus runs the risk that a definitive 
evaluation might lead to somewhat different conclusions, he is of 
opinion that the material already known justifies his conclusion that 
the Inquisition is neither the immediate product of a fanatical 
obscurantism nor the direct consequence of a violent anti-semitism. 
The Portuguese Inquisition occupied itself mainly with the ‘‘cristdos- 
novos’, merchants and tradesmen ostensibly of Jewish descent, who 
were accused of cultivating Judaic rites and holding heterodox beliefs. 

The author demonstrates that the race of “New Christians” was a 
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myth, created by the Inquisitors themselves, and by the social class 
of which they were the agents: “‘the function of the Tribunal of the 
Holy Office was not to destroy judaizing people, but to fabricate 
them; it was not to assimilate them but rather to confiscate and to 
multiply them” (p. 123). It was a means by which, since the middle 
of the 16th century, “the dominant group in Portugal tried to remove 
the bourgeoisie from the political direction of the State and from 
economic hegemony’’. The sudden disappearance of the thus indicated 
class by Pombal’s laws (1768—'’74) ‘“‘simply reveals that the 
bourgeoisie under his government became a dominant group’”’ at the 
expense of the higher aristocracy (ibid.). 

There is indeed strong evidence for the thesis that from the start 
(about 1540, when the Inquisition began to work and the Jesuits 
entered the country. Hist. Lit. p. 69) until the end (1774) economic 
motives were behind the persecution of the Jews and their real or 
pretended descendants. The author gives ample proofs that the term 
“cristaos-novos’ lost its ethnical and religious contents and that it 
largely stood for the financial and mercantile bourgeoisie and part of 
the industrial burghers (pp. 22, 25), who played an important role 
in Portugal and Brazil. Many examples are given of the greed for 
money of the Inquisitors and their aristocratic helpers and of the 
social and economic character of the discriminating laws against the 
“heretics” and their families. 

Yet, though this thesis is founded on well-established facts, one 
feels that it cannot be the whole explanation. The hypocrisy and the 
wickedness of the Inquisitors seem incredible, unless we realize that 
they have been equalled for the first time since then in so-called 
“civilized’’ countries in our own time and that then they were the 
inevitable result of the totalitarian spirit: originally there is some 
motive of an ‘“‘idealistic’’ (albeit diabolical) character, and this gives 
the wanted excuse for satisfying the lower instincts of tyranny, cruelty 
and greed. Of course, when the oppressors realize their own dishonesty, 
downright cynicism may just as well lead to the extremes of hypocrisy 
in such cases. At any rate, the similarity is great; the whole well-known 
apparatus was there: racism (and investigations of “purity of blood” 
and possibility of obtaining false genealogies by large bribes), violation 
of the rules of common law under the name of special legislation, 
spreading of lies about the victims in order to arouse the hatred of 
the people, incarceration during indefinite periods without trial or 
interrogatory, condemnation on the ground of anonymous and false 
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accusations, promise of freedom if the victim would betray other people, 
etc. etc. Most execrable of all is that this happened in the name of Jesus 
Christ and that the motto of the Inquisition was “‘Mercy and Justice” 
(cE p. 74). Before torture was applied the victim was suavely 
admonished “‘with much charity in the name of Our Lord Christ to 
confess his guilt’’ (p. 62). The unrepentant were always transferred 
to the civil court, ‘‘while it was insisted that it should deal with them 
in a benevolent and pious way and should not proceed to death 
penalty or bloodshed” (p. 76). Only the latter injunction was indeed 
followed (be it not to the benefit of the victims) for, after a summary 
process, they were invariably condemned to death at the stake. But 
the inquisitorial law required that the civil judges should condemn 
them to death, on penalty of being persecuted themselves as favourers 
of heresy (p. 76)! 

Considering how much “‘religious” zeal and sadistic cruelty were 
spent on the victims of the public “‘autos-de-fé’’ (as is documented 
in this book), it seems hardly believable that so-called ‘‘religion” 
should play only a subordinate role. “Religious” and racial fanaticism 
in general goes to much farther extremes than social and economic 
jealousy, which would be satisfied by stripping its victims of power 
and money. Evidently we meet here with the interesting controversy 
on the relation between economy and the origin of religious, philoso- 
phical and social doctrine. The author seems to be inclined to consider 
the new economic conditions as the real root of dissident movements 
(pals): 

The author makes clear that the cruelty of the Inquisition was not 
characteristic of the epoch (p. 37), but that the Inquisitors were 
exceptional in their wickedness. It turns out that the Popes were not 
always favourably inclined towards the Portuguese Inquisition, not 
so much because they objected to the institution as such, but because 
they wanted to have it more under their control. They often showed 
that they had misgivings as to the purity of the motives behind it 
and as to the correctness of the procedure (suspicions which were 
duly returned by the Portuguese authorities). There was more than 
once opposition from Rome, stimulated by financial arguments from 
Jewish quarters, but in the end the Pope and the Inquisition would 
come to an agreement. Up till 1732 there had already been 23.068 
punished at ‘‘autos-de-fé’’ (according to the official estimation, but the 
real number should be much higher in view of the falsifications and 
the impenetrable secrecy of the Inquisition, p. 80). It would not do to 
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explain this high number by the intolerance or bloodthirstiness of 
the Portuguese people: there was a long tradition of mutual tolerance 
between Christians, Jews and Mohammedans in the Iberian Peninsula. 
The English eye-witness of an auto-de-fé, at which the mob hys- 
terically insisted on refining the torture and protracting the agonies 
of the victim, contradicts such an hypothesis; according to him the 
people in general pleaded a fast and painless death for ordinary 
criminals (p. 77 seq.). 

In the chapter on the censorship of the Inquisition it is pointed out 
that the feudal structure of the Iberian Peninsula was not only menaced 
by the economic development of the bourgeoisie, but also by new 
ideologies: Reformation, Humanism and Scientific Rationalism, which, 
in the author’s opinion, took their root in this same economic develop- 
ment of the bourgeoisie. Beside the first papal Index of forbidden 
books (1559) there were the local ones. The Portuguese Index prohi- 
bited many Portuguese works of high artistic value (in 1581 works 
of such authors as J. F, de Vasconcellos, Jodo de Barros, Bernardim 
Ribeiro, and of the great humanists Budé, Erasmus, Vives; even Dante 
and Ariosto were forbidden, pp. 88—92). Worst of all, the Inquisitors 
mutilated many literary works and their preventive censorship suppres- 
sed a good deal of the literary output (p. 97). As a result the “‘quali- 
ficadores” of the Inquisition had a large share in the final text of 
Portuguese printed works (until 1768), as to form and contents both 
(p. 93), so that the real meaning of the author was sometimes totally 
reversed (p. 98). Consequently, we are ignorant of the original texts 
of the great works of Portuguese literature since 1580, even the 
original text of Camées’ ‘‘Lusiadas” (p. 93). Joao de Barros’ ““Répica 
Pnefma’, written in an Erasmian spirit, was unknown till quite 
recently (p. 97). 

All works that taught the predominance of the State were forbidden, 
according to the Tridentine prescriptions, and also all works that con- 
tained ‘“‘erroneous’, “temerarious’, and “‘seditious’’ passages, (e.g. 
those of Montaigne, Cardan, Copernicus and Galileo; the Portuguese 
censor added even Morus’ Utopia). Of course the reading of the Bible 
by the laity was strictly forbidden; even in works of religious edifi- 
cation and sermons, extracts of the Bible should not be inserted 
(p. 102). All that belonged to “humanism” (humanization of religion, 
direct divulgement of the Gospel, rehabilitation of nature, anticlerical 
critique) was suppressed, Nevertheless, an extensive clandestine litera- 
ture must have circulated in burgher circles, especially in those which 


209 


The History of Portuguese Culture 


had contacts with the foreigners in the large seaports. Without such 
a literature the surprising vigour with which the Enlightenment came 
up in the middle of the 18th century, would be incomprehensible. It 
seems, however, that in this respect too, the cultural history of Portugal 
still has to be investigated (p. 103). Until the 18th century not only 
scientific and literary works had been mutilated or suppressed, but the 
capacity for conceiving them was paralyzed in an atmosphere of terror. 
Of course, the common people, who had no contacts of an intellectual 
character, were wholly left in ignorance of what was going on in the 
world, as all publicity, not only by the printing press and the university 
chairs, but also by means of the pulpits, was dominated by the religious 
orders, especially the Jesuits. 

The end of the story was, in the author’s opinion, again largely 
determined by the change of social-economic circumstances already 
announced by the indispensable help of the bourgeoisie in the war of 
independence against Spain in the middle of the 17th century. The 
alliance between the Inquisition and the Crown was broken; the Inqui- 
sition did not want the restoration of independence from Spain. King 
D. Joao IV was excommunicated by the Pope, but died before the 
news could arrive in Lisbon, and the Inquisition regained its power 
(p. 115). Next, dissensions arose between the Inquisition and the 
Jesuits, who had been its faithful allies since its foundation. Conse- 
quently, the Jesuits tended henceforth to defend the “New Christians” 
(p. 117; cf. Hist. Lit. p. 78). In the next phase the Inquisition sought 
the support of the King against the Roman Court, which favoured 
the Jesuits and the “New Christians” (p. 118). The Inquisitorial fury 
reached its culmination point (in the beginning of the 18th century) 
just when the true character of its aims and methods were exposed 
everywhere. The last victim of an auto-de-fé in Lisbon (1761) was 
the Jesuit Malagrida, who was burned together with the protestant 
Francisco Xavier de Oliveira. The latter, however, had the good 
fortune of being available only in effigy. 


The cultural history of Portugal in the 15th and 16th centuries, 
which promised so much for the future, is a sad story of frustration 
and coercion. It is significant that, whereas in the late Middle Ages 
and the Renascence Catalonia and Portugal contributed their share 
to the natural sciences, they stayed back more and more afterwards. 
Their contribution to modern science became negligible when compared 
with that of much smaller countries such as the United Provinces 
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or Switzerland. What Spanish pressure or domination meant at the 
period of the Counter-reformation is shown by the cultural history of 
Catalonia, Portugal and the Southern Netherlands. This comparison 
demonstrates that the Eighty Years’ War of the United Provinces 
against Spain did not only bring freedom of religion, but also cultural 
freedom and a high degree of security for the individual. 

The Portuguese are the people who first of all opened new vistas 
for Europe in a concrete manner. Not the Copernican world picture 
was the starting-point of the scientific revolution, but the hard fact, 
discovered by the intrepid Portuguese seafarers, that the habitable 
earth was much greater than ancient and medieval philosophy had 
deemed possible. But the Portuguese dit not get a chance of widen- 
ing their spiritual horizon in like manner. 

These two books are of great help to explain why the Portuguese 
were prevented from reaping the spiritual fruit of their great disco- 
veries, and why, though Portugal did not recover an outstanding 
position in the natural sciences and its literature was heavily curtailed 
as long as the Inquisition and the Jesuits controlled the intellectual 
and spiritual life of the country, this literature could never be wholly 
destroyed and reached again a great height since the 18th century. 

Both books are written in an objective and scholarly spirit. There- 
fore they may be warmly recommended to those who want an introduc- 
tion to the subjects they deal with. This recommendation seems super- 
fluous with regard to the Portuguese and Brazilian reading public, as 
it has duly recognized their value by asking for re-editions. It would, 
however, be certainly worth while to have translations into English 
of both books for readers from other countries. 

Portuguese cultural history is an important part of the history of 
Western civilization, though this is not always sufficiently recognized. 
Many people think that the Portuguese are but a variety of the 
Spaniards instead of a species of their own. The difference, however, 
is not less than that between the Germans and the Netherlanders. 
This year (1960) Portugal has celebrated the fifth centenary of the 
death of Prince Henry the Navigator. This seems to be a good occasion 
to call attention to the cultural history of a people whose navigators 
opened the way to Africa, America and the Indies and thereby 
greatly contributed to the enlargement of the horizon of European 
science and culture. 
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SOME OBSERVATIONS ON OBJECT AND 
METHODS IN ECONOMICS 


BY 
Fe DELROOSS 


In the following some remarks of a general nature will be made on 
the object and methods of theoretical economics. This does not cover 
the whole field of the science of economics, but only that part 
occupying itself with the description and explanation of those 
phenomena in society presenting important aspects to the economist. 
Problems of applied economics, such as business administration and 
economic policy will not be discussed, so as to limit somewhat the 
field about which we intend to make our remarks. 


I. Economic theory occupies itself with the explanation of the 
economic process. This economic process consists in the whole of 
activities aiming at satisfying human wants by the aid of means which 
are scarce relatively to these wants, which means can be applied for 
different purposes. Economic activity therefore always implies making 
a choice, taking a decision. The whole of all these economic decisions 
which are directed towards bridging the gap between wants and 
resources, is styled the economic process and it is the task of economic 
theory to analyse and explain it. This is done by formulating tendencies 
or laws expressing a definite connexion of a functional or causal 
nature, an interdependent system of such laws being called an 
economic theory. The definition of the object of economic theory 
will make it clear that economics is occupied with a definite aspect 
of reality. It does not pretend to analyse full reality, but only that 
aspect which we call the economic aspect and which presents itself 
in various phenomena in reality whenever there is question of balancing 
against each other returns and sacrifices, or if this terminology is 
preferred, utility and costs. 


Prof. Dr. F. de Roos lectures on theoretical economics in the Faculty of Eco- 
nomics of the Free University. 
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Now students of economics have for long been fully aware of this 
“aspect character’ of their science. Nevertheless there is every reason 
— as is indeed the case in every special science — to be continually 
alive to this limit and not to draw conclusions or even to make 
recommendations for conducting a policy, which do not pay full 
attention to this aspect character. It always proves to be a difficult 
matter, however, to always observe the limits of the special science. 
Even if the aspect character is fully recognised, it appears again and 
again that one is apt to step outside one’s proper field of study. In 
this respect there is always room for critical reflection. It is, indeed, 
understandable that when one is engaged on such a captivating 
subject as living reality, presented where economics is concerned, in 
human activities towards satisfying wants, one should step outside 
the limits of the object which is analysed, and should make statements 
on phenomena which have entirely different aspects; but this does 
not alter the fact that such statements, too, are only fully warranted 
if all the other aspects have also been taken into account in the 
analysis and have been considered in their mutual relations. Now this 
is not the task of the special science, in our case not of theoretical 
economics. Like every special science, it should be on its guard against 
overrating its own aspect and be critical of the result of its work, 
precisely and above all from this angle. 

But there are also quite different dangers confronting economics, 
which will be discussed now. 


II. In the above it was observed that economic theory tries to 
formulate laws about economic activities which bring to the fore a 
functional or causal connexion. A whole of such laws is called a 
theory. Now it stands to reason that such a theory should be 
logically constructed and consistent. Eucken, who has written a very 
well-known book entitled: ““Die Grundlagen der Nationalékonomie”’, 
calls this the truth of the theory. Although the logical consistency 
should be a matter of course, still it is necessary to bear this constantly 
in mind. Not infrequently typical mental errors are made because sins 
are committed against the elementary rules of logic. 

I will make no attempt at pointing out such mental errors in the 
books written by economists of greater or lesser fame. It is, indeed, 
an instructive occupation, because an examination of this kind, provided 
it is pursued in the right frame of mind, does not conduce to arrogance, 
but to modesty. For on the one hand one can learn from it what 
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mistakes have to be avoided, on the other it conduces to modesty with 
regard to one’s work, because history has taught that practically 
everyone will now and then stumble in this field. Such instances call 
for a continuous critical attitude to be adopted towards one’s own 
work. A few years ago a work was published under the title: ““Be- 
riihmte Denkfehler der Nationalékonomie” by E. Wagemann. Every 
reader of this book will find something in it that will benefit him. 


Ill. There is, however, another field of regular and indispensable 
reflection to which I invite your special attention. 

As was stated in the beginning, economic theory is occupied with 
the explanation of the working of the economic process. It examines 
the pricing process in various markets; it tries to analyse the distribut- 
ion of incomes; it is interested in the fluctuations in national income 
and activity; the problem of the value of money has from olden times 
been one of the most thoroughly examined fields; it likewise occupies 
itself with international economic relations, of which balance of pay- 
ments problems and questions of economic co-operation such as 
economic unions and free trade areas are at present the most prominent. 

From this enumeration it will be clear that economics belongs to 
that large group of special sciences which are called experimental 
sciences. As experimental science economics has to proceed, therefore, 
from factual circumstances which, in so far as it falls within the scope 
of its object, it has to analyse. Now this is one of the most essential 
difficulties which economic theory meets on its path. The reality is 
so rich in diversity, so multiform, that the analysis and explanation 
of this factual reality as to its economic aspect is a task which is, 
indeed, exceedingly fascinating, but at the same time exceedingly heavy. 

Eucken, whom I mentioned before, imposes besides the requirement 
of logical consistency a second demand on an economic theory, viz. 
that it should be topical in this sense that it is really suited to explain 
the reality it concerns itself with, in its present-day manifestations. 

Just in this field — and this is quite understandable — continuous 
correction is necessary. And this is not only because the reality which 
has to be explained is subject to continual fluctuation, but also because 
our observations of this reality are, indeed, continually improving, but 
are still not complete and will never become so, the reality after all 
being so complicated that every theory can always only give a sche- 
matic picture of it. It requires no further argument that exactly in this 
field of the actuality of economic theories, a revision of the work done 
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was and is continually necessary. A few examples will illustrate this. 


IV. There was a time, particularly the first half of the nineteenth 
century, when economists were pretty generally of opinion that the 
prices of commodities were determined by the quantities of labour 
embodied in these goods. We may see it more or less in this way that 
when the price of a unit of labour, e.g. a working-hour, has been 
determined, the prices of the goods are found by multiplying the 
number of incorporated working-hours by the price of a working-hour. 

Of course these economists, the adherents of the so-called Classical 
School in economics, knew very well that this proposition does not 
hold good at any given moment,: they were too accurate observers 
of real happenings for that. Their idea was, however, that in the 
long run prices would be determined by the quantities of incorporated 
labour, while the actual prices, in their terminology, the marketprices, 
tended towards it. 

As we observed, this theory of price-determination, stated here 
only very briefly, found for a long time a good many adherents. 
By observation and theoretical reflection this theory of the value of 
labour came in for criticism, however, in the latter half of last 
century. 

It is not difficult to show that in reality commodity prices are not 
or at least not exclusively determined by the quantities of labour 
incorporated in a certain commodity. This can be ascertained by 
observation, while, moreover, no tendency can be found to exist 
indicating that the labour-cost theory would acquire actuality in the 
long run. Besides, in this line of thought the price of labour, the 
wages, can only be explained in a special manner, if all labour is 
of a homogeneous nature, viz. by the aid of the minimum costs of living. 
Labour is not a homogeneous factor of production, but consists of 
very different kinds of labour, with widely divergent remuneration 
rates. It is self-evident that a labour-value theory as described here 
is not able to explain the different remuneration rates for different 
kinds of labour. For this reason, therefore, if for no other, the labour- 
value theory to explain the prices of goods should be replaced with 
another; it does not tally with the reality to be explained; it lacks 
the requirement of actuality, as it was called higher up. 

In the last quarter of the previous century a sharp reaction set in. 
Nor is it difficult to see why this reaction came and what was the point 
of attack. It will undoubtedly have attracted notice that in the labour- 
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value theory we hear nothing about the wants of the people who will 
have to take up the goods produced and the urgency of these wants. 
In other words: the demand for goods and services is lacking in the 
classical scheme of thinking. 

Proceeding from the in itself correct idea that goods and services 
were produced to satisfy human wants, there arose in different places 
in the world, at about the same time, currents which account for the 
price determination of goods and services exclusively by subjective 
valuations, i.e. by the significance attached by a given individual at 
a given moment or in a given period to a concrete quantity of a given 
commodity. 

Thus arose the so-called subjective value doctrine, which during 
a long succession of years, at least on the European continent, 
especially in its Austrian variant, has dominated thought on economic 
problems. 

In this line of thought it is exclusively the subjective valuations 
which determine trend and size of production and consumption within 
the framework of technical possibilities and the quantities of factors 
of production present. The costs have no independent influence on 
prices; costs are nothing else but subjective valuations of means of 
production. 

However attractive this idea may appear at first sight, yet it is a 
simplification of reality of such a nature that reality is almost beyond 
recognition. Particularly the negation of the specific nature and 
influence of the costs in pricemaking is unsatisfactory. By a further 
examination of the reality, especially under the influence of the 
famous English economist Marshall, the view began to gain ground 
that an independent influence in this respect must be assigned to the 
costs. We shall not dwell now on the fact that the costs concept 
itself gradually developed; it may suffice to say that nowadays 
economic theory as a rule understands by costs the quantity which 
has to be sacrificed of a given article in order to be able to manu- 
facture an extra unit of another commodity. 


V. In the foregoing we saw that in the field of the price theory 
further examination and analysis of the reality have given rise to 
continual correction of the work done, so as to make the theory 
evolved more suitable to explain the reality. In connexion with this 
there is another field of inquiry which likewise has given and is still 
giving, rise to-day to continual correction. 
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Pricemaking does not take place in a vacuum, but is achieved in 
concrete situations, which are determined by what we call the 
economic order, ie. the whole of legal, ethical and institutional 
frameworks, to mention only the most important, within which human 
activity is going on to satisfy wants. 

When explaining economic happenings, particularly in the domain 
of price determination, this point has for a considerable period not 
been given sufficient attention. Not only that abstractions were made 
from all forms of government influence on economic life, so that 
the theory evolved by no means agreed with the real events which 
it pretended to account for; but also that properly speaking insufficient 
attention was paid to what was essentially going on in the economic 
field. By this I mean that for a long time only two extreme cases 
in the domain of price determination were studied, viz. that of perfect 
competition and pure monopoly. By perfect competition, the market 
form which was considered to be the most important, we understand 
that situation in which a very large number of buyers and sellers 
act in perfectly homogeneous, i.e. standardized commodities. 

On the basis of these suppositions a most elegant price theory 
can be evolved. For another reason as well a great predilection was 
and is evinced for this line of thought. The fact is that it can be 
demonstrated that in the case of perfect competition in all markets, 
and, if in addition a few other conditions are complied with, in the 
national economy, the best possible situation will arise in this sense 
that nobody will any longer see a reason for changing his dispositions. 
It must, indeed, be added that this situation which is described by 
the so-called optimum theorem of Pareto, is the best possible, given 
the existing distribution of income and property, and that it does 
not and cannot take into account values in society which are not 
capable of being measured in money. 

This does not alter the fact that many not only consider perfect 
competition of importance as an instrument of analytic thinking, but 
some even see it to-day, especially in the circles of neo-liberalism as 
an economico-political ideal. A further analysis of the real markets 
in which price determination takes place, has taught, however, that 
the perfect competition as described here in brief outline, in reality 
does not occur in actual practice and can hardly occur owing to the 
development of things. 

The fact is that in the first place the goods that are bought and 
sold are not of a homogeneous nature. One does not buy simply 
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cigarettes and cigars, tea and coffee, but one buys them of a definite 
brand. It is the same in the sphere of the means of production: the 
manufacturer does not order a lathe or a motor-lorry, but always 
chooses a definite make or a definite supplier. 

All this means that buyers not only consider the price to be paid, 
but exercise a certain preference for a definite supplier, which prefer- 
ence is meticulously cultivated by producers by means of marks and 
indications, and by incurring advertising and other selling expenses. 
Thus the market in a given product is split up into a number of 
special markets, which causes competition to assume a monopolistic 
character. 

In the second place the number of producers in any market is not 
very great, the second requirement for perfect competition. In many 
markets, as e.g. the market for petroleum, tyres and artificial 
fibres, by a variety of circumstances which I will not go into now, 
a limited number of undertakings has arisen. Price determination pro- 
ceeds quite differently in such an oligopolistic market than when 
there is perfect competition and also in a different manner than in 
the markets just discussed, where monopolistic competition prevails. 

Again, in many spheres of economic life forms of co-operation 
are found often resulting in formal cartel agreements. Here, too, 
price-making, frequently combined with other things, such as joint 
research, is achieved in its own way. 

By continued observation together with inventiveness, particularly 
in the thirties, the price-theory system was renewed, and better adapted 
to explaining the real phenomena in the field of price determination. 
This process is still going on. New phenomena occur, and also a 
further precision of the result obtained is much to the fore. Thus the 
importance of the so called “pressure groups” for price determination 
and for the distribution of the national income, is a fairly recent example 
of the steady progress of theoretic thought. There is a progressive 
development due to better observation and to changes in the economic 
process itself, to which economic theory reacts with modifications 
and even a total renewal of established views. It is obvious that this 
is as it ought to be. Theoretical economics as an experimental science 
will always have to see to it that the suppositions on which its theories 
are based, correspond with reality and are in close touch with it. 


VI. Finally I wish to pay some attention to another field of 
theoretical economic research, viz. the business cycle theory. By business 


218 


Some Observations on Object and Methods in Economics 


cycles we mean the changes in the level of economic activity bearing 
a cyclical character and occurring all but simultaneously in all important 
sections of economic life. Since the beginning of the 19th century 
already this phenomenon has occurred in a number of countries, and 
after the middle of that century the trade cycle may be said to be 
a world phenomenon. Not only for the theoretician, but also for 
business and industrial life and for the government the business 
cycle is a fascinating affair. There has accordingly been much dis- 
cussion about its causes, especially — and in my opinion rightly so 
— because: it is thought that an effective business cycle policy can 
only be pursued on a basis of a satisfactory analysis. In the course 
of time much research work has been done on trade cycles and in- 
numerable explanations have been formulated. A varied range of 
grounds explaining the phenomenon, passes before our eyes when 
we read the principal works — and there are quite a few — which 
have appeared on the subject in the course of years. We are told 
of monetary causes, of horizontal and vertical disproportionalities in 
the structure of production, of underconsumption, of psychological 
causes and what not. The remarkable phenomenon occurred that it 
often proved possible to give a more or*less satisfactory explanation 
of a particular trade cycle by means of a particular theory, but that 
the same theory failed hopelessly in the case of other trade cycles. 

There was a time — and properly speaking this time is not quite 
behind us — that it was pretty generally thought that the phenomenon 
of the trade cycle had been understood. Under the influence of the 
work by J. M. Keynes, which appeared in 1936, it was held that the 
trade cycle is caused by fluctuations in the effective demand, which 
in itself is not incorrect, but as such does not say anything. To this 
has to be added, however, the more or less central Keynesian pro- 
position that the effective demand has nearly always the tendency 
to fail, but that a good policy of government expenditure and income 
can always make up for it. The optimism with regard to the control 
of the trade cycle, which reigned supreme in the first years following 
the second world war, is largely due to this. 

The illusion has been destroyed, however. After 1945 the Western 
World went through three periods of distinct recession again. Ap- 
parently the phenomenon was after all different from what it had 
been supposed to be on the strength of the Keynesian theory. The 
factual course of affairs induced economists to reconsider critically 
the trend of thought that had been developed. 
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When we do this, we come to the conclusion that the Keynesian 
theory is indeed not of such a general nature, not so suitable for 
all times and places as Keynes and his followers believed. The fact 
is that it is based upon the presuppositions that there is no technical 
development, no growth of the occupational population, whereas when 
all productive forces are employed, savings are made. If these sup- 
positions are fulfilled, a situation will soon arise of absolute abundance 
of capital in which for savings no outlet can be found any longer in 
purposeful investments. The only possibility to prevent unemployment 
will be then that the governmental demand comes to the assistance 
of the failing private demand. 

It may be readily admitted that the thirties of this century showed 
in the western countries a picture which in a large measure agreed 
with this. At present the situation is quite different, however. Growth 
of the population and technical progress, both prime causes of economic 
growth, occur in the western countries on a large scale. They did 
not pass by unobserved by theoretic thought, witness the rise of a 
new specialisation in theoretic economics: the ‘economics of growth”. 

This also opens up new perspectives for the study of the pheno- 
menon of the trade cycle. The trade cycle is in a growing economy 
more and more seen as an attendant phenomenon of a general process 
of growth; this growth is now accelerated, now again retarded. Factual 
research in respect of growing economies is by no means complete 
yet; and theoretic thought on the trade cycle which takes into account 
phenomena of growth, is still in its initial stage. It is no provisionally 
rounded-off case, but it opens up important perspectives, both for 
explaining as well as for influencing the trade-cycle. 


VII. When we survey the foregoing, it appears that for the science 
of economics self-criticism is something that is regularly applied. 

We have seen that economics, being a special science, should 
always be aware of the aspect it examines, but also of the fact that 
it is not more than a special science. 

Next we saw that theories which have been set up should not only 
be logically consistent, but also suitable to explain reality in its eco- 
nomic aspect. Now this latter requirement makes continued self- 
correction necessary, as was illustrated by means of a few examples, 
because the observation of reality is continually improving, and because 
reality itself is subject to uninterrupted changes. 

This necessary self-criticism, however, makes the pursuit of science 
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at the same time highly fascinating. One need have no fear that one 
will soon get ready with the analysis of reality in its economic aspect. 
Again and again new problems will present themselves, which call 
for a solution and can only by patient analysis be brought to an initial 
solution. 

In this dispensation it is not given to us to bring things to full 
clarity. This brings me to my final remark: the scientific worker will 
always have to be modest with respect to his own work, and should 
always be critical of it, because his results are based on the — imperfect 
— light he has in a given problem at a given point of time. 
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BY 


K. RUNIA 


The Editorial Committee of this Quarterly asked me to write a 
scholarly article on the present state of Calvinism in Australia. The 
first question that came into my mind was: What does the Committee 
mean by ‘‘scholarly’’? Probably it is much easier to state the popular 
interpretation of this adjective than to give objective standards. In 
the popular view, scholarly means often that the average reader is 
not able to follow the argument, or that it is an article supplied with 
numerous footnotes, or that it is a very long argument about a subject 
of which but little is known, so that it contains more unproved hypo- 
theses than solid facts. It may well be that the present article, if it 
is to be scholarly, would fall within the last category. For unfortu- 
nately we cannot say so very much of the present situation of Cal- 
vinism in Australia. Surely, it is still there, but it is but a small 
minority, which hardly seems to count in the whole structure of 
Australian life, both ecclesiastically and theologically. 

This has not always been so. There was a time when Calvinism 
was one of the major factors in the Australian community. The best 
way to show this is to give you a short introduction to Australian 
Church History, in which we concentrate especially on the two 
major denominations, namely the Church of England and the Pres- 
byterian Church. 


The Church of England is by far the largest denomination in 
Australia. According to the Commonwealth census of 1954, it had 
3,408,850 members, ie. 31% of the population. It should be borne 
in mind, however, that the majority of this great number consists 
of nominal members. The number of Communicants, given by the 
Church itself, is: 341,000. 

The beginnings of this Church in Australia were wholly in the 
evangelical tradition. The first chaplain, Richard Johnson, appointed 
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in 1786, was recommended by the Eclectic Society, an interdenomina- 
tional association of Evangelicals, founded for the investigation of 
religious truth. To this association belonged among others William 
Wilberforce (the noted philanthropist and advocate of the abolition 
of the slave trade), John Newton (an Evangelical divine, author 
of the hymns “Glorious things of Thee are spoken” and ‘“‘How sweet 
the Name of Jesus sounds’) and the poet and hymnwriter William 
Cowper. During the first decades the evangelical influence remained 
very strong, as the subsequent chaplains were also sent on the 
recommendation of the Evangelicals. This evangelical start of the 
Church of England moulded the future development to a consider- 
able extent. The fact that there are still important strongholds of 
Evangelicalism in our present day (notably in the Sydney Diocese) 
is undoubtedly due to this origin. However, other influences made 
themselves soon felt. Because during the first decades all ministers 
either came out from England or received their theological education 
there, the teachings and practices of the Tractarian or Oxford 
Movement were soon introduced in Australia. In several dioceses 
the remaining tendencies gained the upper hand, and in our day 
a great part, if not the greater part, of the Church of England in 
Australia is outspoken “High Church”. A typical example is the 
establishment of a house in Adelaide for the training of ministers 
by the monastic order of the “Society of the Sacred Mission’. One 
of the teachers is the well-known Old Testament scholar Father 
Gabriel Hebert. The official theological hall of the Church of 
England in South Australia, the St. Barnabus College was closed. 
Besides this “‘Society of the Sacred Mission”, which is an order 
for men only, there are also several Anglican orders for women in 
Australia. 

A very interesting case was the so-called “Red Book” Case. In 
1943 certain members in New South Wales objected to the implied 
doctrinal teachings and ritualistic practices set out in a Manual entitled 
“The Holy Eucharist’” (The Red Book), which the Bishop of 
Bathurst (N.S.W.) had authorised for use in his diocese. A year 
later the objectors took legal action in the Civil Courts, alleging 
that the use of this book meant a departure from the official 
teachings and practices of the Church of England. In 1948, the 
judge declared that the Church of New South Wales was bound 
by the ecclesiastical laws of England and that any departure from 
these laws or from the order of service, set out in the Book of 
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Common Prayer of 1662, was illegal. When the Bishop appealed 
to the High Court the appeal was dismissed, the four justices being 
equally divided, but at the same time the decree of early 1948 was 
somewhat varied, because the Court did not grant the injunction 
restraining the use of another order than that of 1662. In other 
words, the liberty of the romanisers was considerably increased. 

Strange to say, the Church of England in Australia is not yet 
an autonomous Church. Though it is well-nigh fully self-governing, 
it is officially still a part of the Church of England in the homeland. 
This strange situation is linked up with the question of legal ownership 
of a good deal of property which has been given for the work of 
the Church of England in Australia and Tasmania. For this reason 
the Australian Church has no power to alter the Prayer Book or any 
other formulary. For many years proposals have been made to win 
the full spiritual freedom, but the required majority has never been 
secured. This is mainly due to the opposition of the Evangelicals 
who are afraid (and rightly so!) that any change of legal position 
would involve a change in the teaching and practising in favour of 
a more liberal and (or) romanising view. 

All this does not mean, however, that the Evangelicals are only 
an opposition party and that their activities are of a negative nature 
only. On the contrary, theirs is a very positive aim, namely the 
preservation of the moderate Calvinism which has been characteristic 
of the Church of England from the 16th century onward? (cf. The 
Thirty-nine Articles, the official confession of this Church). Many 
of the Evangelicals in Australia are actively engaged in the scientific 
exposition and defence of this Calvinism. To mention a few names: 
Archdeacon Dr. T. C. Hammond (author of In Understanding Be 
Man and the New Creation), Bishop Marcus Loane (former 
Principal of Moore College, author of several works in the field of 
Church History); Dr. S. Barton Babbage, Principal of Ridley College 
and Dean of Melbourne (author of Man in Nature and in Grace); 
Dr. Leon Morris, Vice-Principal of Ridley College (author of The 
Apostolic Preaching of the Cross and of several commentaries), 
and Dr. F. L, Andersen. The two above-mentioned Colleges, Moore 
College in Sydney and Ridley College in Melbourne are real 
strongholds of Evangelical scholarship, and it is gladdening indeed 
that the number of students is yearly increasing. It is also to be 


1 Stephen Neill, Anglicanism, 1958 (Penguin Book), 311. 
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noted that the Anglican Evangelicals are very active in various 
interdenominational organizations of an orthodox nature, in particular 
in the Intervarsity Fellowship. 

The whole situation in the Anglican Church is well summed up 
in the following words of Dr. Leon Morris, himself an Anglican: 
‘Among the scholars of the Church of England quite a high proportion 
is avowedly Calvinistic. The prospects of Calvinism within the 
Anglican Church depend upon this fact. Where the leaders of thought 
follow a certain line it is certain that many of the next generation will 
be found there, too. It seems fairly certain accordingly that Calvinism 
will advance rather than slip back with Anglicanism in the years 
immediately ahead. Against this should be weighed the fact that the 
majority of Anglicans in this country are not evangelicals, and are 
suspicious of all things evangelical. Thus is does not seem likely 
that this Church will be predominantly Calvinistic in the foreseeable 
future. A cautious optimism might well sum up the viewpoint of the 
Australian evangelical Anglicans as he looks ahead” ”. 


In the foregoing we have repeatedly used the word ‘‘Evangelicals”’. 
It is rather difficult to define this term precisely. In general it may 
be said that the Evangelicals represent the orthodox groups in the 
Australian Churches. This orthodoxy, however, is of a rather hetero- 
geneous character. It may be an orthodoxy of an avowedly Calvinistic 
signature, but it may also be of a thoroughly Arminian nature. In 
general it may be said that both groups are united in a common 
acceptance of the Bible as the inspired, infallible Word of God and 
of the deity of Christ and His vicarious, substitutionary atonement. 
The main differences are found in the doctrine of the application 
of Christ’s work by the Holy Spirit. The Anglican and Presbyterian 
Evangelicals are generally Calvinists, while the Methodist and 
Baptist Evangelicals are generally Arminian. To quote Dir. Morris 
again: ‘Strict Calvinism, with a firm adherence to all the tenets of 
that system is fairly rare in Australia, But Australian evangelicalism 
as a whole owns allegiance in general terms to Calvinism rather than 
to Arminianism or any other system. Consequently where evangeli- 


calism is strong, there Calvinism flourishes” *. 


2 Dr. Leon Morris, in: Rev. R. Swanton. Dr. Leon Morris and Rev. Prof. K. 
Runia: Status and Prospects for Calvinism in Australia, Trowel and Sword, 
Vol. 5, Nr. 10. Also published in Torch and Trumpet (Grand Rapids) Vol. IX, 
No. 9. 


3 Morris, art. cit. The distinction between Evangelicals and Fundamentalists, 
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Turning to the Presbyterian Church of Australia, we find a similar 
general movement away from Calvinism, but this time in a liberal 
rather than a romanising direction (although even among present-day 
Presbyterians there is a minority group which advocates a strong 
High Church view!). 

The Presbyterian Church in Australia is predominantly Scottish in 
origin. Its ecclesiastical structure was for the greater part formed by 
Scotsmen, who applied the laws and practices of their home Church 
to their Churches in the new fatherland. After the arrival of the first 
Scottish families in 1802, who for many years used to meet for 
worship in the open (in 1809 the first Church building was erected), 
it was twenty years before the first minister, Archibald McArthur, 
came to Hobart (Tasmania). In 1823 the second minister, John 
Dunmore Lang, came to Sydney. The first decades of the Presby- 
terian Church in Australia were characterized by much strife. There 
were many factions. Secessions and subsequent unions (usually 
leaving a small group as a separate denomination) were the order 
of the day. In most of the cases the issue was of an ecclesiastical 
rather than a doctrinal nature, for all the Churches were equally 
Calvinistic in doctrine. 

Around the turn of the century liberalism came over from England 
to Australia and penetrated more and more into the Presbyterian 
Churches of the several States 4. When in 1901 the separate Churches 
in the six greater States united into the Presbyterian Church 
of Australia, this was, to be true, done on the basis of the West- 
minster Confession, but to the latter was added a so-called Decla- 
ratory Statement. We have been told that this Statement was largely 
the work of the orthodox party which in this way hoped to stem the 
rising tide of liberalism, but in actual fact it officially opened the 
door for a rather loosely defined liberty of doctrine. The Statement, 
largely derived from corresponding statements of the Scottish United 
Presbyterian Church and the Free Church of Scotland, opens with 


which seems to become increasingly prominent in America, is hardly applied in 
Australia. Even those who indeed are Fundamentalists seem to be quite happy 
with the more general designation of Evangelicals. For recent criticism of the 
evangelical movement (Termed New Evangelicalism) from a fundamentalist point 
of view, cf. E. Pickering, The Present Status of New Evangelicalism, in The Reform- 
ation Review, Vol. III, No. 3. 

* It has often been said that theologically Australia is always twenty-five 
years behind Great Britain. To a great extent this is true. Around 1900 this was 
indeed the case with liberalism. In our day it is equally the case with Barthianism. 
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these words: “That in regard to the doctrine of redemption as taught 
in the Subordinate Standard (i.e. the Westminster Confession), and 
in consistency therewith, the love of God to all mankind, His gift of 
His Son to be the propitiation for the sins of the whole world, and 
the free offer of salvation to men without distinction on the ground 
of Christ's all-sufficient sacrifice, are regarded by this Church as 
vital to the Christian faith. And inasmuch as the Christian faith rests 
upon, and the Christian consciousness takes hold of, certain objective 
supernatural historic facts, especially the Incarnation, the atoning 
Life and Death, and the Resurrection and Ascension of our Lord, 
and His bestowment of His Holy Spirit, this Church regards those 
whom it admits to the office of the Holy Ministry as pledged to give 
a chief place in their teaching to these cardinal facts, and to the 
message of redemption and reconciliation implied and manifested in 
them.” ° This opening paragraph already shows clearly that the 
Assembly of 1901 did not want to go further than a “mild” (to say 
the least!) Calvinism. Although the main facts of salvation are empha- 
sized, the first sentence is more in favour of unlimited than limited 
atonement. This same tendency is explicitly confirmed by the following 
paragraphs. Paragraph 2 clearly implies a modification and weakening 
of the Calvinistic doctrine of predestination, as taught in Chapter III 
of the Westminster Confession. Paragraph 3 declares that no one, in 
accepting the Confession, is required to hold “that any who die in 
infancy are lost, or that God may not extend His grace to any who 
are without the pale of ordinary means, as it may seem good in His 
sight.’’ Paragraph 4 maintains in general terms the corruption of 
man’s nature as fallen, but strongly emphasizes ‘‘that there remain 
tokens of man’s greatness as created in the image of God, that he 
possesses a knowledge of God and of duty, etc.’” Most important of 
all, however, is Paragraph 5 which states: ‘That liberty of opinion 
is allowed on matters in the subordinate Standard not essential to 
the doctrine therein taught, the Church guarding against the abuse 
of this liberty to the injury of its unity and peace.” This last paragraph 
in particular has opened the door wide for doctrinal liberty and 
indifference. Since the acceptance of this Declaratory statement, the 
Presbyterian Church of Australia has virtually lost its power to main- 
tain its orginal Calvinistic character. 


5 Presbyterian Church of Australia, Constitution and Rules and Forms of 
Procedure (Victorian Edition, 1935, p. 33.) 
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How great the changes in these years have been can easily be 
proved by contrasting two ‘cases’, the one some twenty years before, 
the other some thirty years after 1901. The first is the so-called 
Strong-case. In the early eighties of last century the Rev. Dr. Charles 
Strong of Melbourne was suspected of impure teaching concerning 
the atonement. When he also supported a movement to have the public 
library and art gallery open on Sunday, and invited a Unitarian to 
address his Congregation, he was officially charged with propagating 
unsound doctrine. Strong resigned his charge, but was nevertheless 
cited to appear before the State Assembly. After his refusal, the 
Assembly declared him not to be a Minister any more, These were 
the days that the Church still took her responsibility regarding the 
teaching in the Church seriously. But how different the spiritual 
climate was fifty years later. In 1932, Dr. Angus, professor of The New 
Testament in the Presbyterian St. Andrews College of Sydney, was 
charged with deviation from the standards of his Church. The case 
went through the Sydney Presbytery, the New South Wales State 
Assembly, and the Federal Assembly. The whole country followed the 
procedure with the greatest interest. The case made headlines in the 
daily papers. But the final result was very disappointing: the whole 
affair came to nothing. And yet Angus was an outspoken liberal of 
the old type. He rejected the doctrine of the Trinity, the Deity of 
Christ, His sinlessness, the atoning nature of His death, His bodily 
resurrection, the personality of the Holy Spirit, etc. 

Since that day it was clear that the Presbyterian Church had lost 
its decidedly Calvinistic character. Lately this has been explicitly 
confirmed by its participation in the Union Movement, which seeks 
to reach a full-scale union between the Methodist Church, the 
Congregational Church, and the Presbyterian Church. In the booklet 
published by the Joint Committee of the three Churches in 1959, 
“The Faith of the Church”, many good things are said about the 
confessions, but the proposed new confession is so meagre, and 
at the same time so broad, that it can convey very divergent views. 
If the Presbyterian Church eventually accepts this confession and 
joins in the merger (which is most likely to happen), even the formal 
claims of being Calvinistic cannot be upheld any more. 

All this does not mean that the Presbyterian Church (after the 
Anglican, the Roman Catholic and the Methodist Church, the fourth 
largest denomination of Australia — 870,242 members according to 
the census of 1954) is still one-sidedly liberal. The general situation 


228 


Calvinism in Australia 


is thus: most of the older theologians and ministers are of the old 
liberal type; most of the younger theologians and ministers are 
increasingly influenced by the theology of Barth. The latter is clearly 
proved by the above-mentioned booklet ‘‘The Faith of the Church”, 
which is permeated by the Barthian view of the confession and of 
Holy Scripture. 

The real Calvinists are but a small minority group. Most of them 
are filled with great anxiety, seeing the development in their own 
Church. Some time ago one of the orthodox ministers wrote in a letter: 
“I do not know what to do with my son, who wants to become 
a minister. If I send him to the official theological hall, he will have 
to go through the same ordeal as I, some thirty years ago.’ One of 
the most tragic things is that the Evangelicals in the Presbyterian 
Church lack a good and effective organisation, which could help them 
tremendously in their attempts to reform their Church. There is also 
a perspicuous lack of great leaders, though some of the ministers 
(e.g. the Rev. Robert Swanton of Melbourne) give all their time 
and energy for the reviving of a sound, faithful theology. As a whole 
the Presbyterian Evangelicals are active in the work of organizations 
like the Inter-Varsity Fellowship. Melbourne is also the centre of 
the Australian Tyndale Fellowship, an association devoted to the 
promotion of a truly scriptural theology. In 1941 a group of Calvinists 
inaugurated “The Reformed Theological Review” (the only journal 
of its type in this country!). Although it cannot be said that all 
contributions are of a Reformed nature (one of the regular contributors 
is the noted Lutheran scholar Dr. Hermann Sasse), in general it 
certainly endeavours to maintain a Reformed emphasis. 


Besides the Anglican and Presbyterian Church, there are a few 
smaller denominations, which must be mentioned here. 

First of all there is the Free Presbyterian Church (official name: 
The Presbyterian Church of Eastern Australia), This Church owes 
its origin to one of the secessions in the middle of last century and 
is the Australian equivalent of the Free Church of Scotland. It is 
a small group, which is characterized by a strict adherence to the 
Westminster Confession and to the traditional form of worship 
(the congregation standing for prayer, sitting for praise; no organ 
in the Church). Unfortunately this denomination is too traditional 
to exert any significant influence in Australian society or Church life. 

Secondly there are in Victoria two congregations of the Reformed 
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Presbyterian Church. The first, that of Geelong, came into existence 
in 1858, after the arrival of many Calvinist migrants from Ireland. 
The minister of the Geelong congregation, the Rev. Alexander 
Barkley, is also Principal of the Reformed Theological College, while 
the minister of the Melbourne congregation, the Rev. W. R. 
McEwen, is the editor of “Evangelical Action”, an interdenominational 
weekly with a Reformed emphasis. 

Thirdly there are the Reformed Churches of Australia, established 
by Calvinist migrants from Holland after the last War. From the 
very beginning these young Churches have endeavoured to be real 
Australian Churches (hence the fact that in all the services the liturgy 
is fully in English). Their great aim is to share their Reformative 
heritage with their fellow Australians, while they are also open 
to all the treasures which have been preserved in the English Reform- 
ation tradition. In 1954 they decided tot fully support the establish- 
ment of an Association for Higher Education on a Calvinistic Basis, 
the first branch of which, the Reformed Theological College in 
Geelong, has been in operation since that year. In the few years 
of its existence this College has already acquired a recognised place 
in the Australian Theological world, and it is increasingly attracting 
interest, also from circles outside the three above-mentioned smaller 
denominations. One of the main achievements of the Reformed 
Churches is their weekly broadcast ‘“The Back to God Hour’’, which 
can be heard over several stations in nearly all the States of 
Australia. This achievement has been made possible by the generous 
support and co-operation of the American sister Church, the Christian 
Reformed Church. The Reformed Churches themselves do not see 
these activities as the end, but only as the beginning. They certainly 
do not want to imitate the situation in Holland, but are fully aware 
of the great challenging conception of men like John Calvin and 
Abraham Kuyper, who always claimed that the whole world is 
Christ’s and has to be permeated by His glorious Gospel of salvation 
and service. 


Surveying the whole situation in Australia we cannot but say 
that the future seems to be rather dark for Calvinism. There is a 
general doctrinal laxity in the main Protestant Churches. In many 
instances the Church is more a religious society, or even worse a 
merely social institution, which tries to attract people by a message 
of social Gospel, by dancing in the Church buildings, by Sport Clubs 
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under the auspices of the Qhurch, etc. All this is very much in line 
with the highly secularised character of Australian society in general. 
One needs only to listen to the wireless and to read the daily papers, 
to notice this. True, they all have their regular religious features, 
but usually they are, theologically, of a very shallow nature. 

Yet the future may be much brighter than the present outlook 
seems to warrant. There are several signs which are rather hopeful. 
We mention, among others, the great impact of the Billy Graham 
Crusade of last year, the increasing interest in doctrine, especially 
also in Reformed doctrine, among University students, the increasing 
number of scholars of a Reformed conviction, etc. Admittedly, the 
signs are but slight. Yet they seem to be indicative of a reversal of 
the tide, as far as Calvinism in Australia is concerned. 

Anyhow, there is much work to be done in Australia, and there is 
an increasing number of opportunities. This alone is sufficient to 
give a stimulus and impetus for the future. For the rest, I may quote 
the following words of Professor Gerstner of Pittsburgh-Xenia Theo- 
logical Seminary: ‘‘Calvinists are incurable optimists. They are not 
Calvinists because they are optimists, but optimists because they are 
Calvinists. Calvinism teaches that every picayune event which occurs 
in the least important circumstance of the most trifling occasion to 
the most insignificant creature is the perfect outworking of the infinitely 
wise and good will of an eternal sovereign God. A person who 
believes that is, by definition, an optimist.” © 


6 In Christianity Today, January 5, 1959. 
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INAUGURAL ORATIONS 


On June 6th, 1959, Dr. A. L. Janse de Jonge entered upon his office 
of Professor Ordinarius in the Faculty of Medicine with an address 
entitled: Recent questions round psychosis"). 

Here follows a summary of his address: 


Psychosis is in modern psychiatry a generally accepted term to denote 
certain forms of mental disorder which can be grouped together under this 
name. Yet, particularly in recent years, a discussion has been going on 
about the character of psychosis, which showed the existence of a good 
many differences of opinion. The question of its essential character is 
also a topical problem in view of the value which legal circles attach to 
the matter of certification. 

In the last fifty years much work has been done in clinical psychiatry 
on the syndromes of a neuropathic and psychopathic nature. On the other 
hand our insight into the true psychoses is still only slight. The pragmatic 
nature of clinical psychiatry entails that in the course of years various 
descriptions about psychotic phenomena have come forward and these 
different views are described in fuller detail in the oration. 

Being psychotic is in the first place an essentially human affair, since 
by this disease the patient is affected in the nucleus of his personal being. 
Psychosis may be described more fully in the way it was done in the 
American Psychiatric Association in 1952. It is characterised by a real 
degree of disintegration of the personality, by a loss of touch with reality 
and by a failure to build up affective relationships. In the oration the 
principal elements of this description are subjected to a further analysis, 
centering round the phenomenon of disintegration as well as that of the 
loss or disturbance of contact. A number of fundamental theoretical problems 
have also been placed in a new light by the experiments which have been 
made in this field latterly, e.g. by creating experimental psychoses. Summing 
up it may be said that research has now entered into a new period which 
might be called the operational phase, which necessitates the co-operation 
with many other branches of research, e.g. the clinical psychology of 
Eysenck, phenomenology and social psychiatry. All this involves the 
necessity that the whole complex of the phenomena is continually investigated 
from a multi-disciplinary approach of the various problems. 


*) Nieuwere vragen omtrent de psychose. Kampen, J. H. Kok N.V., 1959 (26 p.). 
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On June 6th, 1959, Dr. G. E. Meuleman assumed the office of 
Professor Ordinarius in the Faculty of Theology with an oration 
entitled: Maurice Blondel and Apologetics”). 

Here follows a summary of his address: 


By his philosophic work M. Blondel (1861—1949) has exercised a great 
influence on French Roman Catholic theology. One of the points on which 
such an influence could be said to exist, is that of the method of apologetics. 
Already in his thesis Blondel raised a problem which is of major importance 
for the question how to preach the Gospel to a non-Christian. In his thesis 
(1893), entitled “L’action”, Blondel expressed the opinion that human life 
could be said to be inevitably directed to a definite aim. This does not 
mean that according to Blondel man is necessarily conscious of this aim. 
He may even in his purposeful endeavour move in a quite different direction 
from that of the purpose which Blondel believes can be stated to be inevitable 
in every human life. Accordingly Blondel examines not only man’s conscious 
life, not only his purposeful acts, but what he calls human “action” as a 
whole. He then wants to show that, whatever choice is made by man as 
to his destiny in life, there never can be question of satisfaction, unless man 
has found what Blondel calls the ‘‘one thing needful”. The incentive of all 
his efforts and endeavours proves to be the inevitable directedness to this 
one thing needful. 

An analysis of “action’’ proves this indispensable thing to be something 
that man cannot obtain by his own efforts; it is beyond the powers of his 
nature. An examination of the Roman Catholic church doctrine may lead 
to the conclusion that the salvation which the church can professedly 
bestow, corresponds with what is the final term of spontaneous human 
endeavour. Philosophy can according to Blondel show that the fulfilment 
of the inevitable desire cannot be found anywhere else except in the church. 
Whether it can be found in the church only practice can show. Philosophy 
has to confine itself to pointing out how foolish it is from a rational angle 
not to try whether one can find satisfaction and fulfilment of life in the 
church. 

Blondel came in for a good deal of adverse criticism of his work. In 
1896 he therefore writes a number of articles under the title of ‘Lettre 
sur les Exigences de la Pensée contemporaine en Matiére d’ Apologétique’’. 
In them he tries to show wherein lies the importance of his view for the 
apologetic method. He first discusses various apologetic methods which in 
his view are philosophically untenable. A sound apologetic has to show 
on the one hand that the salvation preached by the church is man’s ultimate 
aim of life and on the other that this salvation has a strictly supernatural 
character. The former demand flows from philosophy, which Blondel thinks 
has to proceed according to the method of immanence. The second demand 
follows from the church doctrine. According to Blondel the real difficulty 
of the apologetic problem lies in the combination of the two. From a 


2) Maurice Blondel en de Apologetiek. Kampen, J. H. Kok N.V., 1959 (34 p.). 
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philosophic point of view it is the fault of current apologetics not to have 
seen this sufficiently. On the basis of Blondel’s philosophy of “action” 
it must be possible to build up an apologetic which would neither be at 
variance with the demands of a sound philosophy, neither with those of 
an orthodox theology. 

It was especially the appearance of the “Lettre” which aroused much 
criticism, particularly from Roman Catholic quarters. Blondel, who was 
always intent upon not coming into conflict with the doctrinal authority 
of his church, was induced by it to observe great caution. In his life-time 
neither the thesis nor the Lettre was reprinted after the outburst of this 
severe criticism. The above-mentioned works were practically unavailable 
for years. Blondel published very little. At the close of Blondel’s life many 
works appeared of a much more pronounced traditional character than his 
early publications. But the latter were not forgotten. It is precisely the 
works of his early period by which Blondel has exercised much influence 
on Roman Catholic theology, an influence which can also be traced in 
recent publications of theologians on the method of apologetics. After 
Blondel’s death new editions of his early works saw the light. The thesis 
was reprinted in 1950; the Lettre in 1956. Several publications, also written 
by theologians, deal with the great importance of Blondel’s original thoughts. 

Great as the admiration of Protestants may be for Blondel’s thinking 
powers as well as for the fact that he wished to put this thinking power 
at the service of his faith, Blondel’s views will be considered by them to 
be of less significance for apologetics than is done by his Roman Catholic 
admirers. Adherents of the Reformed religion will think the possibilities 
of apologetics to be much more limited in scope than Blondel. Yet it is not 
possible to pass by the great figure of Blondel without having listened to 
him. If one is willing to listen to him, one is struck by the fact that to 
Blondel concrete man is the man-for-God, man who can find no rest until 
he has found it in God. This is a thought both of Blondel and of the Bible. 
And the question arises whether from this truth, also for theologians of 
the Reformation, no light is shed upon the method of approaching the 
non-Christian with the message of the Gospel. 
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F. F. Bruce, The Defence of the Gospel in the New Testament, 
A Pathway Book. 
Eerdmans, Grand Rapids, 1959. 


The booklet (105 pp.) contains 
the text of five lectures delivered at 
Grand Rapids. The author shows 
how the Gospel did not resound in 
empty space. The Apostolic preach- 
ing therefore naturally implied that 
a stand had to be made against 
all kinds of views and standpoints. 
What was the attitude which was 
adopted is shown by the author on 
the strength of various data from the 
New Testament. The very first sub- 
ject which comes up for discussion 
is the confrontation of the Gospel 
with Judaism and Jewish theology; 
then follows the impact of the 
Gospel on the pagan religious world 
of thought. Chapter three describes 
the attitude of the New Testament 


towards the Roman Empire. The 
next chapter contains an exposition 
of the conflict between the Gospel 
and all kinds of pseudo-religious 
movements attacking the essence of 
Christian faith: legalism, in a christ- 
ian form, ascetic gnosticism, anti- 
nomian gnosticism and docetism. The 
last chapter deals with what the 
New Testament says about the defi- 
nitive character of God's revelation 
in Christ. Bruce thinks that especi- 
ally in Hebrews and the Gospel of 
St. John stress is laid — over against 
relativist views — on the ‘‘absolute- 
ness” of the revelation in Christ. 


G. E. MEULEMAN. 


Charles F. Pfeiffer, The Book of Leviticus. A Study Manual. 
Baker Book House, Grand Rapids 6, Michigan, 1957 ($ 1.50). 


This is a volume of ‘The Shield 
Bible Study Series”. Like the other 
volumes in this series it is designed 
to present the basic teaching of the 
Biblical book in an expanded, outline 
form. It is very suitable for use in 
Bible groups and for meditation. 

It follows the various chapters of 
Leviticus closely and tries to elucidate 
the meaning of this book of the 
Bible. 


Of course some criticism may be 


made on the summaries given here 
of the various pericopes. Thus the 
comments on 10: 1—3 are rather too 
concise. A little more could be said 
about the sin of Nadab and Abihu 
and 10 : 3 is not done full justice to. 

The outline on pages 6—12 is not 
quite satisfactory. 

It may be questioned whether the 
whole book can be summarized as 
“The way by which a sinful man 
may approach God and continue in 
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fellowship with Him”. Nor is the bi- 
partition (Chapters 1—16 and chap- 
ters 17—26) plus Appendix (Chap- 
ter 27), correct I think. Moreover, 
if the theme of the whole book is 
“the way by which a sinful man may 
approach God”, 10 : 3 should have 


been made more central. 


This does not alter the fact that 
this “Manual” in 60 pages makes a 
good, practical introduction to the 
Book of Leviticus for those wishing 
to read this book as Christians. This 
“Manual” makes no pretension to 
being scientific. 


W. H. GISPEN. 


Jerome’s Commentary on Daniel. Translated by Gleason L. Archer, Jr. 
Baker Book House, Grand Rapids 6, Michigan, 1958 ($ 3.95). 


The Manuscript here published in 
book form won for Dr. Archer the 
much coveted Certificate of Award 
presented by the Christian Research 
Foundation for the year’s most im- 
portant manuscript in the field of 
Biblical Research. William M. Smith 
opens his introduction with the re- 
mark: ‘““The most important single 
work produced by the Church 
Fathers on any of the prophetic 
writings of the Old Testament, 
commenting on the original Hebrew 
text, and showing acomplete mastery 
of all the literature of the Church 
on the subjects touched upon to the 
time of composition, is without 
question St. Jerome’s Commentary 
on the Book of Daniel’. From what 
follows in the introduction it is also 
clear that Smith values Jerome's 
Commentary very highly and that 
for this reason he is very grateful 
to Archer for his translation. 

For the purpose of this translation 
Archer used the edition of J. P. 
Migne, Patrologiae Cursus Comple- 
tus: Series Latina, Vol. XXV. He 
also translated the notes. Moreover 
he added a few explanatory observ- 
ations to prevent misunderstanding 
on the part of the reader. 

The appearance of Archer's trans- 
lation of this commentary is very 
welcome. By it many who do not 
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know Latin have access now to 
Jerome’s work. It is also of great 
value to commentators of the Old 
Testament and to preachers. It con- 
tains many striking remarks, showing 
Jerome to be a very able expositor. 
Thus in his prologue he begins by 
strongly opposing Porphyrius, who 
denied that the book of Daniel had 
been written by Daniel. In his opinion 
it was written by a man who lived 
in the time of Antiochus Epiphanes. 
“Daniel” did not foretell the future, 
but gave a narrative of the past; he 
knew nothing of the future. Jerome 
refers to the opposition of Eusebius 
of Caesarea, Apollinarius and Metho- 
dius. He himself underlines the fact 
that none of the prophets has spoken 
so clearly about Christ as Daniel. 

Again and again we meet with 
fine remarks. 

Thus, in the exposition of 2 : 29: 
“this would indicate the... motives 
behind the dream; for it was for this 
reason that God revealed to him the 
secrets of the future, because the 
king himself wished to know what 
was going to happen”. 

It is interesting, too, to read in his 
discussion of 2 : 40 the following 
about the Roman Empire, which still 
existed in the time of Jerome: “But 
its feet and toes are partly of iron 
and partly of earthenware, a fact 
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most clearly demonstrated at the 
present time. For just as there was 
at the first nothing stronger or hard- 
ier than the Roman realm, so also 
in these last days there is nothing 
more feeble, since we require the 
assistance of barbarian tribes both 
in our civil wars and against foreign 
nations”. 

The comment to 3: 2 has the 
excellent note: “‘It is the higher ranks 
which stand in the greater peril, and 
those occupying the loftier position 


are the more sudden in their fall. 
The princes are assembled to worship 
the statue in order that through their 
princes the nations also might be 
attracted into error. For those who 
possess riches and power are all the 
more easily overthrown because of 
their apprehension of being bereft of 
them”. 

This commentary is a work of 
great value and we are grateful that 
it has now been translated into 


English. W. H. GISPEN. 


Revelation and the Bible. Contemporary Evangelical Thought. 
Edited by Carl F. Henry. 
Baker Book House, Grand Rapids 6, Michigan, 1958 (413 pages) $ 6. 


After a Preface by Henry twenty- 
four “international scholars’’ write 
about subjects connected with the 
Bible. 

G. C. Berkouwer discusses “‘Ge- 
neral and Special Divine Revelation”; 
Edward J. Young “The Canon of 
the Old Testament”; Herman Rid- 
derbos “The Canon of the New 
Testament’; Donald J. Wiseman 
“Archaeological Confirmation of the 
Old Testament”; F. F. Bruce 
“Archeological Confirmation of the 
New Testament”; Nic. H. Ridder- 
bos “Reversals of Old Testament 
Criticism”. And many more interesting 
subjects are dealt with in this book. 

In the Preface we read: “The 
primary objective of the contributors 
to this symposion, however, is a 
positive presentation of the Christian 
doctrine of the Scriptures’. The sub- 
ject is very topical, and we become 
acquainted with many views on 
many problems. Of course the qua- 
lity of the various contributions dif- 
fers. But on the whole the book is 
well-written and is thought-pro- 
voking. This does not mean that the 


reader will agree with every state- 
ment. No more do the authors. 

It is not possible to review each 
article. An occasional comment must 
suffice. 

What Paul K. Jewett writes on 
“Special Revelation as historical and 
personal” is well worth reading. 
What he says on page 49 about Gen. 
1—3 is in my opinion quite true. 
Jewett stresses what he calls the 
“eventness”, the historicity, of these 
three first chapters of Genesis. And 
then he writes: ‘“This “eventness” is 
not simply the form of revelation, 
not even the “indispensable” form. It 
is the revelation; and the prius of 
the subsequent revelation of God in 
Christ, the Word that became flesh”. 

In this connexion the article of 
William J. Martin is important, who 
writes on “Special Revelation as 
objective’. He emphasizes the human 
character of the language of the 
Bible. And the importance of main- 
taining wherever possible “‘the literal 
sense” (cf. pp. 70, 71). 

From the contribution by Stone- 
house I quote the very true observ- 
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ation: ‘Nevertheless, it seems to be 
especially necessary in our day to 
stress that the Gospel has no 
meaning or power except as the cross 
and resurrection, as God's action in 
Christ, are recognized as actual 
historical events which occurred at 
particular times and places’’ (p. 82). 
And on p. 83: “Paul, like the New 
Testament generally, knows nothing 
of historic (geschichtlich) signifi- 
cance apart from that which is 
historical (historisch) (p. 83). 

Roger Nicole has some very good 
remarks to make about “New Testa- 
ment Use of the Old Testament” 
(pp. 135—151). I want to mention 
particularly his discussion of the use 
made by the New Testament writers 
of the LXX. 

G. Douglas Young deals with the 
same subject as Edward J. Young; 
Compare e.g. pp. 180 ff. with pp. 
164 ff. 

Geoffrey W. Bromily warns 
against overemphasizing the divine 
factor and against a Judaistic view 
of the inspiration. His contribution is 
entitled: ‘““The Church Doctrine of 
Inspiration”. It is not quite clear 
(pp. 203—217). 

The article of R. A. Finlayson 
“Contemporary Ideas of Inspiration”’ 
I think excellent (pp. 219—234). I 
may be permitted to give the follow- 
ing quotation: “‘If literalism means 
that we insist, because of our belief 
in revelation and inspiration, on 
maintaining the literal sense of the 
great historical facts on which the 
Christian faith is founded, then we 
accept the imputation. It also means, 
moreover, that we repudiate infer- 
ences from the text of Scripture unsup- 
ported from the plain sense of Scrip- 
ture but adduced to harmonize the 
Bible with twentieth century thought. 
If, with exegesis based on knowledge 
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of both the principles of grammar 
and the facts of history, we inter- 
pret the text within the context of 
Scripture and the analogy of the 
faith, and not within the context of 
modern thought, we think we are 
dealing honestly with the Bible both 
as literature and revelation” (p. 223). 
On a previous page Finlayson wrote: 
“Revelation has thus to do with the 
disclosure of truth; inspiration with 
its communication and enlightenment 
with its understanding and inter- 
pretation” (pp. 222; 223). I suppose 
that Finlayson and Bromiley will not 
agree on this point. The former 
rejects the reproach laid at the door 
of fundamentalism, of “‘deifying the 
Book” (p. 232). Bromiley on the 
contrary taxes modern orthodoxy 
with it (p. 216). 

Bernard Ramm’s contribution, with 
the title: “The evidence of Prophe- 
cy and Miracle” (pp. 251—263) is 
not quite clear to me. He advocates 
the giving of “Christian evidences”, 
of “indicia”, “witnesses”, “signs”. 
Thus on p. 263: “By careful exegesis 
of the Scripture text the divine ful- 
milment of the divine promise may 
be shown” (p. 263). It is, therefore, 
a matter of apologetics, which in his 
opinion must not be neglected. 

Much more could be said about 
this book. I did not say anything yet 
about the contributions of Berkou- 
wer, Herman Ridderbos and Nic. 
H. Ridderbos. In this international 
company they are worthy represen- 
tatives of Holland and it is a good 
thing that they took part in this 
symposion. 

All those interested in the study 
of the Bible and in the questions 
attached to the general view on the 
Scriptures, are advised to read this 
book. There is great diversity in the 
articles. There is, indeed, a deeper 
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unity, but it is manifested in very 
different ways. 

However, now that the questions 
on inspiration of the Scriptures and 
its operation have again been 
brought into discussion, also in Hol- 
land, the appearance of this book is 


highly opportune. Whether it will 
contribute to forming a communis 
opinio among those who bear the 
name of Reformed Christians I do 
not know. The confusion, indeed, is 
great. But I sincerely hope it will. 

W. H. GISPEN. 


Charles F. Pfeiffer, Between the Testaments. 
Baker Book House, Grand Rapids 6, Michigan, 1959. 


This book surveys the time 
“between the close of Old Testament 
history and the beginning of the New 
Testament period”. 

The Preface is followed by two 
parts: “The Persian Period” and 
“The Hellenistic Period’. In the 
latter part the writer also discusses 
“The Origin of the Jewish Sects”. In 
it he deals with: “The Pharisees”; 
“The Sadducees”; ‘The Essenes”; 
“The Zadokites”; and “Zealots”, 
using the data furnished by the Dead 
Sea Scrolls. 


This popular work naturally does 
not go exhaustively into the various 
problems, which is not very well 
possible in a book of 131 pages, but 
it does offer an instructive survey of 
the period mentioned. 

There is a misprint on p. 94, where 
we should read “Jonathan” instead 
of “Judah”. The sentence is to run 
as follows: ‘“When Jonathan died at 
the hand of a Syrian general, his 
brother Simon succeeded him as 
ruling High Priest’. 

W. H. GISPEN. 


F. F. Bruce, Biblical Exegesis in the Qumran Texts. 
Wn. B. Eerdmans Publishing Company, Grand Rapids, Michigan, 1959. 


It is most appropriate that in this 
periodical attention should be drawn 
to these studies of Bruce, since they 
also include lectures delivered by him 
a few years ago at the Free Univer- 
sity. The book first appeared in the 
series Exegetica. It is dedicated by 
the writer ““To my Dutch colleagues 
and friends’. It is a very valuable 
contribution to the Dead Scroll lite- 
rature which by now has almost 
become boundless. In succession the 
writer discusses: “The Qumran Com- 
mentaries”; “The New Situation”; 
“The Zadokite Work"; ‘Messianic 
Interpretation’’; “Servant of the Lord 
and Son of Man”; ‘The Interpret- 


ation of Daniel’; “Biblical Exegesis 
in the Qumran Texts and the New 
Testament’. The book closes with 
76 notes. 

From experience I can say that 
for the interpretation of various 
places of the Old Testament this 
book can be used profitably, and 
this will also hold good for the 
interpretation of the New Testament. 

Eerdmans published the book in a 
handsome strong cover. 

For those who wish to be initiated 
into the world of thought of the 
writers of the Dead Sea Scrolls, 
this is an excellent book. 


W. H. GISPEN. 
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John C. Whitcomb., Th. D., Darius the Mede. 
A study in Historical Identification. 
Wm. B. Eerdmans Publishing Company, Grand Rapids, Michigan, 1959. 


This book deals in an excellent 
manner with a problem which has 
already engaged the attention of 
many scholars, and also offers a 
solution of it, an answer to the 
question: who was Darius the Mede 
who occurs in the book Daniel (see 
Dan: G22 15 andecin9 = bel0r- sl; 
hes 1} 

According to the writer this Darius 
is the same person that occurs in 
several cuneiform texts of the 6th 
century B. C. under the name of 
Gubaru. By an inaccurate translation 
of the Naboredus Chronicle (in 1882 
by Pinches) the difference in that 
chronicle between Ugbaru and Gu- 
baru was lost. So was the fact that 
Ugbaru died shortly after the fall of 
Babylon. Therefore many assumed 
that Ugbaru and Gubaru were the 
same person and had to be identified 
with the ““Gobryas’’ of Xenophon’s 
Cyropaedia. 

In 1924 Sidney Smith gave a new 
translation of the Naboredus Chro- 
nicle. A number of Babylonian con- 
tract tablets were also published 
bearing the name of Gubaru. “Now 
it became evident that Ugbaru, not 
Gubaru, was the Governor of Gutium 
who conquered Babylon, and that 
this Ugbaru could not possibly be 
the great Governor of Babylon 
mentioned in the same Naboridus 
Chronicle and in the later contract 
tablets because he died only three 
weeks after the Fall of Babylon in 
539 B.C. The Assyrian “Gobryas” 
of Xenophon may well have been 
the Ugbaru of the Naboridus Chro- 
nicle. In thus separating Ugbaru the 
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Governor of Gutium from Gubaru 
the Governor of Babylon, the way 
is opened for identifying Darius the 
Mede with Gubaru the Governor of 
Babylon” (p. 65). 

The writer presents all the material 
in complete form and controverts the 
views of, among others, Rowley, who 
in 1935 published a study on this 
subject and had in it a good deal to 
say against the historicity of the 
book Daniel. 

But Whitcombe disagrees, too, 
with D. J. Wiseman, who holds 
Darius the Mede to be none other 
than Cyrus the Persian. For this 
Wiseman refers to the example of 
Tiglatpileser of Assyria, who is also 
called Pul (see, e.g. I Chron. 5 : 26). 
Whitcombe’s book is well-written 
and of great value on account of the 
collection of the various data. He 
also makes excellent remarks in 
defence of the historicity of the book 
Daniel. 

Has Whitcombe given the defini- 
tive solution of the Darius problem? 
There is much to say for his view. 
The principal difficulty remains in 
my opinion the problem of the dif- 
ference between the names: Darius 
and Gubaru. 

It remains to be mentioned that 
Dr. Whitcombe is ‘‘Professor of the 
Old Testament” in “Grace Theolo- 
gical Seminary Winona Lake, In- 
diana”, and that the book is fur- 
nished with a “Foreword” by Dr. R. 
Laird Harris. Eerdmans saw to a 
beautiful get-up of the work. It is 
“An Evangelical Theological Society 
Publication”’. W. H. GISPEN. 


WHY CLASSICS AND HOW TO JUDGE THEM 
BY 
As SIZOOk 


At the end of one’s career one is apt to look back and ask oneself: 
What have I done; why did I do it and what is the result? Now, after a 
teaching career at grammar school and University extending over a 
period of fifty years, I likewise ask myself these questions. To the first 
two I can easily give an answer: I taught Greek and Latin and I did it, 
because I loved the study of the classical languages with all my heart. 
I leave the answer to the third question to others. But on further 
reflection one detaches the matter from one’s own person and puts the 
question more generally: What is the reason why at grammar schools 
and universities instruction is given in these languages of a world which 
already lies some thousands of years behind us? In attempting an 
answer, | will start with the University, because for the University the 
case is easier and less complicated than for the schools preparing for 
a University training. 

The University has in the first place the task to pursue science her- 
self and to initiate her pupils into this pursuit. In pure science it matters 
little whether it is of practical use. Fortunately the great majority of 
the branches of learning are, but even if this should not be the case, 
they would be objects of study all the same. For God has created in 
man the desire to examine His creation, the wish to know and to under- 
stand and when man yields to this desire, he only fulfils the ordinance 
of his Creator, who has equipped him with a reflecting and studious 
intellect. Human life would be conceivable without our knowing any- 
thing of Assyrian and Babylonian and of many other ancient languages 
and of the manners and customs of many ancient peoples. Yet the Uni- 
versity gives instruction in these subjects, and really not only because 
they are connected with many other sciences — such as in e.g. with 
history — but also because man, whenever he can find out something, 


* Prof. Dr. A. Sizoo lectured in the Faculty of Arts of the Free University on 
Latin Language and Literature. 
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cannot help making an attempt to do so. Since of the ancient Greeks 
and Romans we have an almost unlimited number of writings left to us, 
it would be considered in itself understandable, if these were studied 
for their own sake. But in addition this study is of scientific and social 
utility as well. 

Its scientific use lies in the circumstance that we not only learn to 
know the classical languages with their special structures, — languages 
with which several modern languages are most closely connected — 
but that we also learn to comprehend the culture of the ancient Greeks 
and Romans, which is firmly attached to our modern culture by many 
fibres. As Dr. H. Bavinck rightly says: “Just as salvation is from the 
Jews, so it is the dispensation of Providence that the foundations of 
the whole of our culture have been laid in Greece and Rome; it is there 
that we have to find the beginnings, the essentials, the roots of our 
civilization. He who wants to know them; who wants to collaborate 
in building up our civilization, more specifically our science and art, 
ought to know in what manner they arose and developed... The com- 
munity between Christian religion and classical civilization bridles racial 
instinct; recognizes the value of ideal assets and upholds them against 
the egotism of the nations. Whereas the study of the modern languages, 
of nature and culture detached from Christianity and classicism, is often 
made subservient to the desire to make people and nations outdo 
one another in industrial and mercantile undertakings, instruction in 
Christian religion and the classics will pre-eminently be able to maintain 
and uphold, against realism, the truth and value of idealism’ +. Much 
could be said about all this and has already been said. But it comes 
to this that he who wants to understand our modern culture in its 
essence — and this will be the ambition of every man of science — 
must be cognizant of Graeco-Roman civilization. 

But just as the study of seemingly so useless sciences as those of 
Assyrian and Babylonian is of inestimable utility for Old Testament 
science, so have Greek and Latin their significance for other branches 
of learning. As for Greek, the reader will immediately think of the 
fact that the New Testament is written in that language and that 
the history of the Ancient Church cannot be understood without a 
knowledge of that language. This latter applies perhaps still more to 
Latin; it is particularly in that language that the documents of the time 
of the shaping of the church dogmas are written. But in addition Latin 
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has become the language of science; until well on into the last century 
all sciences used Latin as a medium and in the field of science there 
were no language boundaries as they exist even now, in spite of the 
general use of English. No one studying the history of a science can 
do without a knowledge of Latin. And a thorough knowledge can 
only be obtained — as will be shown in the following pages — by 
studying ancient heathen writers. 

These will have to be discussed by the University teacher of Greek 
and Latin in the first place. But he will also have to devote himself to 
Early Christian authors. The time is past when they were thought 
good enough for theologians who could draw their wisdom of dogma 
and church history from them, and when it was held that the philologist 
ought to give a wide berth to these works, written as they were, 
according to him at least, in decadent Latin and Greek. These days 
are past; in nearly all Dutch universities and also in many abroad, the 
Christian authors are studied as well. Philologists have taken up studies 
which could not have been conducted by theologians, and every specia- 
list, whatever principle he may hold, accepts the Early Christian Litera- 
ture as an essential element of ancient Literature and looks upon it as 
an important phase in the development of European culture. It is 
accordingly quite correct that the Free University appointed a professor 
teaching Christian Greek and Latin Literature: a classical scholar, not 
a theologian. The foregoing few remarks must suffice to indicate the 
scientific use of the study of the classical languages. 

There is, indeed, another reason why the University teaches them. 
Its task is also to train teachers, who will have to teach Latin and 
Greek at secondary schools (grammar schools and “‘lycea”) and wha 
will only be capable of doing this, if they themselves have studied 
their subject scientifically, that is at the University. Now the problem 
shifts: it now becomes: why are young people preparing for the Univer- 
sity, to learn Latin and Greek? Surely, there are other schools preparing 
their pupils for the University without the study of these two languages? 
Of course I do not deny this and I won't say a word against these 
schools. But I am now dealing with the grammar schools as they exist in 
Holland. They have a long history: several of them are five or six 
hundred years old, and in this country the so-called Latin schools have 
through all these centuries fulfilled the task of training their pupils for 
a study at the Universities. The grammar schools are still doing this, 
thereby imposing on the teaching of classical languages higher 
standards than in many other countries. Why is this done? Because 
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they think that Greek and Latin as subjects are specially suited to give 
the human mind the peculiar twist which is necessary for the man of 
science. It is accordingly not only because of the content. Of course, 
it is important, too, for the youthful pupils. For them it is beneficial 
to learn to see the historical interconnections; to see how every gen- 
eration has sprung from another and how European science and art 
and society have their foundations in the ancient world. 

But also for formal reasons grammar schools give their pupils in- 
struction in the classics. For one thing because this study greatly im- 
proves the mind of the future man of science. The great wealth of 
flexional endings in Greek and Latin; the pithy structure of the 
sentence which makes it possible to say much in few words; the sharp 
demarcation of thoughts, give ample scope for developing the sense 
of accuracy. The for our modern ideas very free order of words, 
possible because every declined word has its place in the whole thought 
of the sentence determined by its ending, compels us by logical 
reasoning to construe the word order which is better adapted to our 
minds. The peculiar classical reasoning induces the pupil to take up 
an independent position towards the text so as to render the idea 
in his own language. In short: the understanding and translating of a 
passage in a classical author demands a mental activity which is 
eminently suitable for training a person’s accuracy, independence and 
critical sense, and he who has done this a few hours a day for some 
years, will have cultivated the peculiar, mental attitude necessary for 
the scientific worker. An important factor in the study of the classical 
languages is, therefore, that they are not easy. Years of hard work are 
required to attain little by little such a degree of proficiency that a not 
too easy author can be read fairly well. The advantage of this is two- 
fold. First of all it moulds the character. In our time, which assails our 
receptive young people with all the superficiality of the popularisation 
of many things in many ways, it cannot be valued too highly that young 
people are set to master difficult material in a slow but mercilessly 
even tempo. Not the desultory skipping from one subject to another, 
as we can hear over the wireless; not the hasty taking in of all 
kinds of filmed bits of knowledge and curiosities will bring the mental 
guiet and equanimity which the scientific worker stands so much in 
need of, but the laborious plodding one’s way through a comprehensive 
programme, which may not at first always be interesting to the pupil, 
but which will, for that very reason accustom him to occupy himself 
also with things that seem less attractive: with the increase of know- 
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ledge slowly but surely the interest wil grow, too. Furthermore the study 
of classical languages is also an exceptionally good means to ascertain 
the presence or otherwise of a scientific turn in the pupil. I do not mean 
to say that there are no other means; but one may be sure that the pupil 
who understands a text of a difficult author, is quite suited as far 
as his insight and his intellectual capacity is concerned, to pursue 
academic studies. 

In this way the classical languages are taught at the grammar school 
and it is the task of the University to provide well-informed, scientifi- 
cally trained teachers, able to give this instruction. But the content of 
this instruction is formed by pagan subject-matter; and thus the question 
arises whether we could not achieve the same object, if instead of the 
heathen authors, we were to discuss Christian writers. Do not our 
Christian principles demand this? And do they not demand, too, that at 
a Christian university the study of Christian writers by philologists is 
placed before that of the pagan authors? 

When answering this question, we must at once distinguish between 
Greek and Roman Christian Literature. Generally speaking the former 
is more exclusively of a theological character, and has, moreover, 
been of little significance for the cultural development of Western 
Europe, because of the separation of East and West which was slowly but 
surely taking place. For Latin Literature the situation was quite different. 
In the first place it can point to first-rate figures, such as Tertullian 
and Augustine, but besides we can safely say that it determines for a 
large part the culture of the Middle Ages, of the Reformation and also 
of our own times. A cultural-historical training, availing itself of the 
Early Christian Literature in its flourishing period, that is of the fourth 
and the beginning of the fifth century, is quite conceivable. Neverthe- 
less, in spite of the possibility that it would form a harmonious whole, 
it would be without the thoroughness that the study of the pagan Litera- 
ture is able to bestow. 

If ever there was a period when the problem of Christianity and 
culture was a burning question, it was no doubt the time of Jerome 
and Augustine. The early Christians were faced with the difficulty 
what to do with all that paganism had handed over to them and what 
they themselves had received in their exclusively pagan education. But 
we should not forget that this training had been typically rhetorical. 
Rhetoric ruled supreme in the domain of what was in those days con- 
sidered science, to such an extent that the question what ought to be 
the position of the Christian with respect to pagan culture, could be 
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restricted to the question whether in speaking and writing he was 
allowed to use the embellishments which rhetoric made available to 
him. Now this rhetorical education was wider, fuller and more com~- 
prehensive than would be thought at first and I am quite prepared 
to say that the further one enters into its character and nature, the 
more the interest grows with which we study it and the more we value 
it; but one thing it lacks — the very quality we set store by now~- 
adays — the feeling for, a sense of the purely scientific. It is first and 
foremost concerned with literary beauty. In its eyes style is literature 
and literature is science. In this period purely scientific thought and 
work has demeaned itself to satisfying a certain curiositas, a searching 
for and delighting in all kinds of interesting bits: the old eagerness 
to penetrate into the essence of things is gone — except in theology. 
Even the keenest intellects have only a fragmentary idea of all that 
previous generations achieved scientifically or thought out philo- 
sophically. In terms of cultural history they are the decadent offspring 
of their great ancestors. On the other hand they have performed the 
heavy task of placing Christianity in the setting of their time. He who 
wants to understand how Western European culture has been christi- 
anized, has to go back to Augustine. But then the student of cultural 
history will perceive that he cannot stop at Augustine, because the 
latter's Christian system of thought had to adapt itself to the categories 
of thought which previous pagan generations had furnished him. 

Just as little as education can make a halt at the Reformation or at 
the Renascence or at Scholasticism, can it stop at Augustine. We have 
to go back to the origins, to the period in which lies the birth of 
Western thought: starting from there, we must try to understand the 
foundations of our culture in its manifold manifestations. In this respect 
the Christian authors cannot supply the place of Homer, Plato, 
Sophocles, Cicero, Vergil and Tacitus. Nor can they in other ways. 
Masterpieces of literature (apart from a few exceptions) were not 
written by them. And in so far as their books are not of a theological 
nature, they lack in general the clear, arresting, exact I should almost 
say lapidary and angular quality peculiar to the writings of classical 
antiquity. Of course I speak in general, for it is far from me to deny 
these epitheta to some authors and some books. I admit that Augustine 
con engross the reader; Jerome handles a subject very exactly and 
precisely, and Tertullian writes a lapidary style like that of Tacitus. 
But what Greek Christian could we possibly mention, from a literary 
point of view, in one and the same breath with Plato or Sophocles or 
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even with Herodotus? Our conclusion, therefore, must be that, however 
interesting the Christian authors may be to us, however much we 
feel them to be near to us in matters of faith and to base themselves 
upon principles which are, in general, also ours, yet we cannot have 
their works take the place of those of the pagan authors, if we are not, 
especially in the preparatory stage of teaching, to dispense with a 
highly instructive element. He who wants to know Latin and Greek 
thoroughly, who wants to enter into the spirit of classical culture, also 
of Early Christian culture, has got to study the pagan literature. Of 
course this applies first of all to the University, but on a lower level 
also to those schools preparing their pupils for scientific tuition. 

What now does this mean in particular for the Christian University 
and the Christian secondary schools? For — there is nobody who will 
contradict this — this pagan literature has a magnetic attraction in the 
direction of humanism. History is there to prove it. We might refer to 
the humanism of the days of the Renascence and especially to the 
influence of German neo-humanism. In the last century a classicism 
developed which assigned a normative value to classical antiquity. But 
the historical view of antiquity, brilliantly initiated by Droysen, gained 
ground and dealt a severe blow to humanist classicism. After it had 
become clear that man of antiquity, however much endowed with price- 
less gifts, was not the ideal figure that the cult of Romanticism had 
seen in him; after he was known not to lead the almost blessed life 
“under the roof of the blue Jonian air’, painted by Tadema and sung 
by Schiller, but to be a man “‘of like passions with us’, like ourselves, 
whose world also knew blood and tears, he could hardly be considered 
to be the type of the genuine the real man. His attitude towards life 
could no longer be held up as an example — as humanism had wished it 
to be — to modern man; his world of thought no longer had the normative 
siginificance that many persons had so much liked to attribute to it. 
The norm consequently ceased to exist, but the humanist attraction 
remained alive and still is. If for many years at a stretch one has 
been occupied with a definite world of thought, a certain danger of 
mental injection is almost bound to arise. And it is the duty of Christian 
educators to administer the antidote. The danger is caused by the fact 
that in studying various authors, but especially the philosophers, the 
reader has a strong feeling that it is not only a matter of the salvation 
of the ancient Romans and Greeks, but that he is concerned in it him- 
self, Numerous examples could be given of this, but two will suffice, 
one Greek, and the other Latin. 
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Every one who wants to know the classics, that is therefore not only 
the University student, but also the pupil of grammar school and 
secondary School (‘Lyceum’) can, and has to, become acquainted 
with Plato, far and away the most important author of ancient Greece. 
Whoever does so, cannot fail to be deeply impressed by Socrates. 
His firm belief in his divine mission, his constancy during his trial, and 
the equanimity with which he met death, make the pupil realize that he 
has come into touch with a man of high stature; the honest and pure 
ruggedness of his character, rounded off by a natural courteousness of 
manners, and refined by a sublime irony make him an example worth 
following and the pupil who has not been affected too much by modern 
barbarism, cannot but see in this old Socrates the man par excellence; 
in his youthful optimism and the fresh accessibility of his own heart, 
whose sinful depths he has not yet fathomed, he considers him as an 
example he wishes to conform himself to. And if then we reflect how 
Socrates’ extremely subtle definition of ideas is captivating to the 
youthful mind, which is beginning to know its own thinking-power, the 
danger is not imaginary that the close contact with the figure of this 
man of high culture, to whom virtue was knowledge, may lay the 
foundations of a rationalism and a humanism which is inconsistent 
with Christian principles. Great wisdom and a thorough knowledge 
both of the Greek world and of Christianity is required of the teacher 
who is privileged to initiate his pupils into the works of the so richly 
endowed and — it may sound paradoxical — to the youthful mind so 
alluring and dangerous Plato. He should be able to give an immanent 
interpretation of Plato’s world of thought, but also be capable of dis- 
cussing it critically from the angle of his own Christian views and that 
convincingly. 

I may be permitted to give another instance taken from a later 
period and from Latin Literature: Seneca. This moralist, preaching a 
mainly Stoically tinctured philosophy, is really quite near to us moderns, 
and his ethical reasoning means something to us, too. Any one making 
acquaintance with him, must needs get the impression that on the basis 
of his doctrine a conception of life can be built which is complete all 
round, and gives some support in life and death, nay by its exactness 
and logical structure appeals much more to the heart and mind in 
search of happiness than many a modern heathen or quasi-Christian 
doctrine. When saying this, I do not mean that there is a great chance 
that the pupil will become a hundred-percent classical Stoic, but I do 
mean to say that all kinds of thoughts which are essentially heathen 
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will stick in his soul and his mind and will to his detriment infect his 
whole world of thought. This danger is the greater by the circum- 
stance that Stoic terminology in outward appearance approaches that 
of Christianity very closely. The teacher is to be aware of this and 
again must be capable of giving an immanent explanation, which in 
this case means that he should be able to explain how the moralist, 
whose basis is pantheism, arrives at his views for practical life; but 
above all he is to be able to show how behind seemingly identical 
terms an essentially quite different meaning is concealed and how the 
view of one to whom providence is identical with fate, is diametrically 
opposed to the Christian standpoint. 

Thus the Christian school will in a special way be able to co-operate 
in attaining the end the grammar-school sets itself, namely training its 
pupils to be men who at the University learn to be independent. For 
in addition to the necessity of satisfying the demand that the pupil shall 
learn to interpret accurately and with keen discernment, and that he 
shall learn to follow a trend of thought critically, he should also be 
taught fundamentals. In this respect the study of heathen authors 
whose writings deal with principles, can be particularly profitable. The 
very exactness, the assailable character of classical writings make them 
excellent subject matter for developing the critical sense. 


In conclusion some words will be said about the Christian University. 
Of course it is its first duty to train its students to be all-round philo- 
logists, as is the task of every University. But in addition it has to try 
to give its students a deeper insight into the fundamental relationship 
between the old, pagan world and Christianity. After the centuries in 
which these two went together, because Christianity penetrated 
ancient culture so that perforce an historical bond was made, Augustine 
was the first to realize the necessity of the separation. But the profound- 
ness of his view was not yet understood and it was only the Refor- 
mation which adopted it. The Reformation was the first to clearly 
thrust man from the throne on which ancient paganism had placed him 
and to put God in the centre. There can be no question of a synthesis 
between the humanism of antiquity and Christianity. The Christianized 
humanism of the Renascence, the humanized Christianity of neo- 
humanism, and in these days also the third humanism of Werner Jaeger, 
which wants Christianity to be reconciled to antiquity, are after all no 
Christianity, but humanism. 

The two are not comparable nor are they reconcilable. That is what 
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the Reformation saw and it declared them to be antithetic. The centre 
of antiquity is man, the centre of Christianity is God. This means 
straight away that a normative significance of classical culture is out 
of the question. Nothing that a man, were he ever so gifted, at any time 
achieved or taught, can be a standard for human thoughts or actions. 
Only what God has revealed can be a rule, a standard for life. 

But all this does not mean that to a Christian, antiquity is not of 
eminent importance. Calvin's view on antiquity is that of the admiratio, 
that means, not as might be thought the admiration of the high culture, 
the scholarship, the discernment and sharpness of mind of the ancients, 
but the admiration of God, who illumined man, also in his fallen state 
and also in his heathen ignorance, in such measure with the light of 
truth that he was able to achieve eminent works which have given the 
classical world its importance. Calvin accordingly insists on a study 
of these works and in agreement with Augustine’s view he thinks that 
everything worthy and excellent that is to be found in these writings 
has to be accepted by us as coming from God. The locus classicus in his 
Institutions (II, 2, 15) in which he discusses this reads as follows ?: 
“Therefore, in reading profane authors the admirable light of truth 
displayed in them should remind us that the human mind, however 
much fallen and perverted from its original integrity is still adorned 
and invested with admirable gifts from its Creator, If we reflect that 
the Spirit of God is the only fountain of truth we will be careful, 
as we would avoid offering insult to him, not to reject or contemn truth 
wherever it appears. In despising the gifts, we insult the Giver. How, 
then, can we deny that truth must have beamed on those ancient law- 
givers who arranged civil order and discipline with so much equity? 
Shall we say that the philosophers, in their exquisite researches and 
skilful description of nature, were blind? Shall we deny the possession 
of intellect to those who drew up rules for discourse and taught us 
to speak in accordance with reason? Shall we say that those who, by 
the cultivation of the medical art, expended their industry in our behalf, 
were only raving? What shall we say of the mathematical sciences? 
Shall we deem them to be the dreams of madmen? Nay, we cannot 
read the writings of the ancients on these subjects without the highest 
admiration; an admiration which their excellence will not allow us to 
withhold. But shall we deem anything to be noble and praiseworthy, 
without tracing it to the hand of God? Far from us be such ingratitude, 


: 2. pperaeatee of Henry Beveridge, Edinburgh, 1845 for the Calvin Translation 
Society. 
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an ingratitude not chargeable even on heathen poets, who acknowl- 
edged that philosophy and laws, and all useful arts, were the inventions 
of the gods. Therefore, since it is manifest that men whom the Scrip- 
tures call carnal, are so acute and clear-sighted in the investigation of 
inferior things, their example should teach us how many gifts the Lord 
has left in possession of human nature, notwithstanding of its having 
been despoiled of the true good. 

Moreover, let us not forget that there are most excellent blessings 
which the Divine Spirit dispenses to whom He will for the common 
benefit of mankind.’ Thus far Calvin. 

We see from it that he is a realist. He has understood that there 
is no science but finds its beginnings with the ancients. And since he 
knows that all good things only come from God, he also sees the 
fruits of classical culture as a gift of God, which God in His mercy 
has also given to the heathen and which we may take over from them. 
But that is all. Without any doubt the Christian’s duty, also according 
to Calvin, is to separate in ancient culture the good from the bad. 
And the standard to be adopted in this is only the Christian faith 
according to the Scriptures. All this the Christian University will 
have to teach its students. Its task is to make them ascend from the 
admiration of the ancients to the admiration of God. 
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DISCRIMINATION AND HUMAN RIGHTS 
BY 
GESINA H. J. VAN DER MOLEN *) 


Discrimination is a word that belongs to our present-day vocabulary. 
It appears in review articles and speeches, not the least in those 
delivered in the Assembly of the United Nations. 

This is not accidental. Discrimination is a concept that has to do 
with human relations. And nowadays more special attention is given 
to human behaviour and human intercourse than ever before. 

Human relations do not only bear on the relationship between in- 
dividuals, they also pertain to the intercourse between peoples and 
races. International relations are human relations on a worldwide scale. 

Discrimination has also to do with human rights. Within the scope 
of the United Nations Organisation the two are closely connected. 
Art. 1, par. 3b of the Charter states as one of the aims of the U. N. 
“promoting and encouraging respect for human rights and for funda- 
mental freedoms for all without distinction as to race, sex, language 
or religion”. 

In accordance with art. 68 of the Charter, the Economic and Social 
Council of the U. N. has set up a commission on Human Rights with 
a subcommission on the Prevention of Discrimination, and Protection of 
Minorities, The U. N. Educational, Scientific and Cultural Organisation 
(Unesco) too has been active with regard to the elimination and pre- 
vention of discrimination, especially in education, while the same can 
be said of the International Labour Office on discrimination in employ- 
ment and occupation, The non-governmental organisations (N.G.O.) 
organised a Conference on the Eradication of Prejudice and Dis- 
crimination in Geneva in 1959, 

Outside the U. N., the question of discrimination has excited no 
less vivid interest, due to the fact that the interracial relationship is 
becoming almost daily more intense and complex. We cannot keep 


* 


rote Dr Gesina H. J. van der Molen lectures on International Law and 
the Theory of International Relations in the Faculty of Law of the Free University. 
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aloof from the problems this question involves, as the relations between 
peoples and races will to a large extent be decisive for the future 
of a just and peaceful world order. 

Human society, apart from several other aspects, displays the double 
picture of oneness and variety. These two features of the human race 
are of far-reaching character. Both phenomena are closely connected. 
Neglecting the one or the other aspect would mean drawing a distorted 
picture of human society. 

However, both symptoms are not of the same quality. The oneness 
of the human race is primary to its differentiation. In other words, 
the human unity exhibits itself in its diversity. In the cosmos as a 
whole we are confronted with the same coincidence of similarity and 
variety. 

Premising the unity of mankind, we may consider it as one great 
family, the ‘‘societas humana”, already recognized in Antiquity. This 
idea has from the outset been received by Christian doctrine. 

The oneness of the human race is real and concrete. It is no philo- 
sophical construction or a mere religious dogma. The 20th century 
is marked by an ever-stronger demonstration of the interdependence 
and close connection between the peoples of the earth. 

Economic, political and cultural fluctuations have their repercussions 
all over the world. A growing, though still superficial cultural com- 
munity, stimulated by press, radio, films and television, is spreading 
over the whole earth. 

The world picture has not only changed radically in the last 25 
years, it is still changing from day to day. Peoples and nations that 
have lived for ages in isolation or in the shadow of international life 
are coming to the front rapidly. They are taking their due places on 
the international scene and will play their part in the concert of 
nations. 

This ever-increasing interrelationship may well cause tensions and 
frictions. The present situation is therefore extremely dangerous as 
long as the growing interdependence is not supported by the sub- 
structure of a moral solidarity. The more the world is becoming one, 
the more mankind has to realize its unity. 


The unity of mankind recognized by religion is nowadays also 
accepted by many scholars. There is a tendency in science to speak of 
the large ‘‘family of men”, indicating a biological kinship based on 
common hereditary elements. The text of the Declaration of Unesco 
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of July 18th 1950 states that scientists have reached general agree- 
ment in recognizing that mankind is one: that all men belong to the 
same species, Homo sapiens, and that all men are probably derived 
from the same common stock. The Declaration states further that the 
likenesses among men are far greater than their differences and that 
the variations are, as it were, represented on a common theme. 

The Bible, too, stresses in the story of the Creation the oneness 
of the human race. According to Paul, God has made of one blood 
all nations of men (Acts 17 : 26). The common origin and the con- 
sanguinity of the whole of mankind is therefore a leading principle 
of Christianity that can in no way be ignored. This “unitotalité”’ is a 
total, existential unity. Men are fundamentally one in their origin 
and destiny. Their similarity is anthropologically, biologically and 
psychologically far greater than their dissimilarity. Historic and ethno- 
logic research has proved that human qualities are fundamentally the 
same in all races. * 


However it is undeniable that men differ widely in mentality and 
behaviour, the fundamental equality of all men, irrespective of sex, race, 
colour or culture pattern does not do away with their special charac- 
teristics. 

As a rule, the differences strike us more than the likenesses. A 
different pattern of behaviour is often felt as antagonistic, even hostile 
or inferior. But we do not realize that this sentiment is mostly based 
on prejudice. We are apt to reject what is strange to our own group 
behaviour. 

This mental attitude is the cause of discrimination. It is reflected 
most sharply in race discrimination. This form of discrimination may 
be defined as an unequal treatment of certain groups or individuals 
on account of their belonging to another race.” 


+ Even Confucius (551—478 B.C.) stated already: “Men’s natures are alike; it 


is their habits that carry them far apart”, cited in Unesco publication “The Race 
Question” p. 7. 
Legitimate distinctions which do not constitute discrimination are e.g.: 

a. legal incompetence due to minority, to criminality, to insanity, or to absence 
from the country; 

b. restriction of liberty in virtue of lawful arrest or conviction; 

c. denial of political rights to foreigners; 

d. lawful expropriation with fair indemnity; 

e. diplomatic immunities; 

f. inviolability and immunities of members of Parliament. These and other 
regulations are established on just grounds and apply to individuals for no reason 


of race, religion or language. See “The Main Types and Causes of Discrimination” 
U.N. Publication, 1949, p. 39. 
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Discrimination is not just looking down upon the other, considering 
him or her as inferior. Discrimination is a manifestation in deeds or 
in legal regulations, granting privileges to the one group that are 
denied to the other or forbidding the one group what is allowed to 
the other. 

Race prejudice, called “racism”, is essentially a dangerous mentality. 
Proceeding from an arbitrary and unwarranted sense of superiority 
with regard to another race, it undermines the respect for the human 
personality. 

Racism is often aggressive and may easily lead to neglect, per- 
secution and in severe cases to an attempt to exterminate a whole race. 
Even in a so-called mild form racism is always an offence to human 
dignity and a serious obstacle to friendly intercourse. 

Racism is not excused by difference in culture-pattern even though 
it is evident that not all cultures are on the same level. This does not 
indicate that native aptitudes and capacities too differ widely. In most 
cases the lower culture level is closely bound up with tradition, social 
circumstances and religious superstition. Living in a primitive society 
certainly means other methods of thinking and other patterns of be- 
haviour than living in an over-civilized world. But experiences has 
taught and is teaching us every day that no race is by nature con- 
demned to stay indefinitely on the same low culture level. 

Sooner or later races and peoples or even groups are touched as if 
by magic by the desire to make an upward movement towards a higher 
culture level and no one has the right to restrain them. In our days 
we are witnessing a dynamic evolution within ethnical groups and 
races, wanting to make up for their backlog in haste tempo. 

Not only in the interior of Africa but also in the Far East peoples 
who up till now have lived in the stone age, are rapidly adapting 
themselves to living on a higher cultural level. 

By no means are we to strive after an equalization of culture- 
patterns. Peoples and races may have their own way of life in 
accordance with their peculiar disposition. But if they want to adopt 
higher norms of civilization, no authority has the right to stop them. 
How they will reconcile their old and their new life is their own affair. 


The way to meet this new tendency is never that of discrimination. 
Race differences may be real enough, but they do not justify a constant 
unequal treatment. Although the existent cultural level between two 
races may be sharply differentiated, this can never be a pretext for 
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discriminatory measures which tend to accentuate and prolong the 
difference. 

Discrimination is a policy doomed to failure. It leads to discontent 
and to embitterment. No argument will ever be convincing to the group 
which is denied rights and privileges that are enjoyed by the dominating 
group. 

Discrimination never brings the solution of interracial relationship, 
not even when it is practised under a euphemistic name. The real 
issue will be clear to those who suffer from it, because nothing can 
hide the sense of superiority that motivates every social and political 
set-back. 


Discrimination is a denial of human rights. Pope Pius XII has 
qualified human rights as rights God has bestowed on men. They are 
inherent in the human personality. They are an unseen cloak to screen 
and protect him from outward violation. 

Among the peoples who have newly achieved their independence, 
the significance of what these human rights stand for is vividly realized. 
They are felt to be the support of the improvement of their conditions 
of life. 

The Universal Declaration of Human Rights, adopted by the U. N. 
on December 10, 1948 and even the European Convention on Human 
Rights of November 4, 1950, are widely known.* They serve as a 
model for their constitutions, so that freedom of religion is guaranteed. 
Evan in orthodox Muslim states and in many other cases the position 
of woman is greatly improved. 

The problem of race relations is the most burning question of inter- 
national society. It may in the near future even prove to be of still 
more importance than the present antagonism between the Eastern and 
Western block. 

To find a just solution we have to start from what the Holy Gospel 
teaches us about the relationship between men and men. There is no 
doubt that Jesus Christ has told us to love our neighbour and to do 
to others as we would like them to do to us. 


% The following story illustrates the practical application of the Universal 


Declaration of Human Rights. A Western official had to visit Guinea on a mission 
of the U. N. He came a.o. in contact with a women’s association and was told 
that they had succeeded in bringing about a change in the law to the effect that 
a certain family allowance was now paid out to the mother instead of to the 
father as before. Asked on what grounds they had based their claim, the women 
pointed to art. 25, par. 2 of the Universal Declaration of Human Rights which says 
that motherhood and childhood are entitled to special care and assistance! 
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Can one contend that these prescriptions are compatible with race 
discrimination? These ethical values are imperative to us in our social 
behaviour, They are not open to exceptions. They do not exclusively 
pertain to the social class we belong to, to our nation or to our race. 
Can we earnestly maintain that race discrimination is based on love 
of and respect for the other? 

Ethical norms derived from the Holy Gospel have their value in 
themselves. They are not dependent on special circumstances nor are 
they determined by our interests, 

The Holy Scriptures know nothing of race differences, Different 
peoples are mentioned, each with their own function and mission but 
without any indication of the one being superior to the other. As far 
as the dark race is mentioned at all, it is indirectly done so and with 
no reference to a special status. 

We are told as a common fact that a certain Simeon, called Niger, 
was among the prophets and teachers in Antioch (Acts 13: 1). He 
was probably a Negro. The man of Ethiopia to whom Philip had 
to explain the Prophets on his way back from Jerusalem, certainly 
was a dark man, but Philip did not hesitate to join him on his chariot 
and to go down with him into the water baptizing him. 

Race discrimination is inconsistent with the brotherhood of men, 
based on our creation after the Image of God. This is the common 
feature in all of us and it has a deep ethical value. Not one person of 
the whole of mankind is excluded from this high descent. No people, 
no race, no individual. Paul tells us that we are the offspring of God 
(Acts 17 : 29). We are equal in our origin, we are equal in our 
desertion of God. In all of us the Image of God is distorted and 
contaminated. Here too there is no difference between race and race, 
between men and men. There is no superiority nor inferiority. There 
is only God’s command to do justice and to love one another. 

Starting from these principles it is hard to see how race dis- 
crimination can ever be in accordance with the Christian conception of 
human relations. 
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SANHEDRIN AND GABBATHA 
BY 
P. J. VERDAM * 


The New Testament does not take sides with the state or against it; 
it does not say yes or no. On this standpoint the attitude of the church 
of all ages must be loyal, rejecting all anarchism and egotism, and 
furthermore it must be critical, vigilant, particularly on its guard against 
all overstepping of limits. On the part of the state it does not, according 
to Oscar Cullmann, the author of the remarkable little book Der Staat 
im neuen Testament* demand a Christian attitude, but it does insist 
“dass er sich bemiithe, von der Haltung seiner christlichen Untertanen 
so viel zu verstehen, wie es verstehen kann”. The motivation of all this 
Cullmann summarizes in the short sentence with which he concludes 
his booklet: “Das Kreuz Jesu soll ihm in dieser Beziehung ein 
Warnungszeichen sein” ?. 

This final argument is striking, With it Cullmann seems to relegate 
his other motives, taken from the Epistles of St. Paul, from the Book 
of Revelations and from the exegesis of the term €€ovoiai* in Romans 
13, to the background, and he gives in the relationship between church 
and state a pre-eminent position to: das Kreuz Jesu. In this appeal 
to the Cross of Golgotha, Cullmann particularly means the actual 
events that took place between Gethsemane and Golgotha and the legal 


* Prof. Dr. P. J. Verdam lectures in the Faculty of Law of the Free University 
on Roman Law and Private International Law. 

* Rectorial Address, delivered on the occasion of the 79th commemoration of 
the Foundation of the Free University on 20 October 1959. 

1 Oscar Cullmann, Der Staat im neuen Testament, Tubingen 1956. 

2 Op. cit. p. 66. Cullmann’s italics. 

3 This is the exegesis according to which the term é€ovciat of Romans 13 not 
only refers to human authorities, but also to the angelic powers. This view, which 
arose in the thirties and was defended by Cullmann as early as 1946 (Christus und 
die Zeit, 2e Aufl. 1948) but did not find general acceptance in theological literature, 
is taken up again by Cullmann in the little book quoted here in an Exkurs pp. 
67—80, a reprint of his “Zur neuesten Diskussion tber die ESOYZIAI in Rom. 
13. 1.” in Theologische Zeitschrift, X, 1954, pp. 321—336. Cf. H. N. Ridderbos, 
Aan de Romeinen, Commentaar op het Nieuwe Testament, Kampen 1959, pp 
288/9 and 362. 
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bearings of these happenings. Cullmann contends that, although Jesus 
rejected the doctrine of violence held by the Zealots and also opposed 
them on other points, there was essentially a close affinity (the yes 
and no) +. The consequence has been that Jesus, who Cullmann states 
has possibly been examined by the Sanhedrin, but not been sentenced 
by it, has legally only been tried before Pilate; that Jesus was only 
sentenced by the Roman governor (which would also be proved by the 
nature of the punishment, the crucifixion) and that Pontius Pilate, who 
did not or would not understand Jesus, condemned him as Zealot, as 
pretender to the royal throne of Israel. 

Of recent years an entirely different factor has created a good deal 
of fierce discussion on the actual proceedings in the trial of Jesus. 
It was the revival of anti-semitism in the thirties which from a very 
specific aspect raised again in all its bearings the question as to who 
were responsible for Golgotha. One feels Goldin’s intense passion, 
when in his book® on Hebrew criminal law and procedure one reads 
that one of the author's aims is ‘‘to disabuse those who have totally 


4 Cullmann deals with “Jesus und die antirémische Widerstandsbewegung der 


Zeloten” in the first chapter of the study referred to. He emphatically rejects the 
view of R. Eisler”, “IHZOYZ BAZIAEYZ OY BAZIAEYZAZ, 2 vols. Heidelberg, 
1929/30, who reckons Jesus among the Zealots, although he is not willing to 
to underrate the significance of Zealotism for Jesus’ doctrine and life: One of 
the disciples was certainly one of them, viz. Simon Zelotes; but also the figure of 
Judas can be understood better when he actually belonged to this group, an 
indication of which is possibly the name Ischkariot (sicarius?) [p. 10]; probably 
Peter also belonged to them (barjona, a loanword from Accadian for terrorist? 
p. 11); possibly also the sons of Zebedee (Boanerges cf. also the request in Luke 
9 : 54; p. 12). According to Cullmann Jesus is spiritually very close to the Zealots, 
e.g. in their criticism of the authorities (cf. Luke 13 : 32; 22 : 25/6) and Pharisees 
(Matth. 9 : 12/13; 21 : 31), but he rejects their doctrine of violence (p. 14), and 
also opposes them indeed, on other points. The remarkable feature in such a view 
— which posits both the “yes” and the “no” — is that each argument supports 
the view as a whole, for if it does not fit on one side, it does on the other. It remains 
an open question whether there are sufficient indications to assume that Zealotism 
was such a uniform and complete system as is supposed here; even so the arguments 
for it, especially as regards the individual disciples are very fragmentary, Al- 
ready the strongest argument, the reference to Ziuav 6 ZnAwtics of Acts 1 : 13 is 
shaky because in Z(uova tov Kadobyevov Znhoriv of Luke 6 : 15 (Luke also wrote the 
Acts) the word xadovuevoc (Translations Netherlands Bible Society: surnamed) 
can just as well or is even more likely to refer to a quality which a person does 
not possess, but which his character or figure suggests than to a quality which he 
really possesses. 

The view so emphatically advanced by Cullmann, that Jesus was considered 
to be a Zealot by Pilate, clashes with the definite and unanimous statements of the 
four Evangelists who say that the Jews had delivered Jesus “for envy” (Matth. 
27 : 18; Mark 15 : 10) and that Pilate found no fault in him (Matth. 27 : 23/4; 


Mark 15 : 14; Luke 23 : 4, 14, 15, 20, 22; John 18 : 38) 


Hyman E. Goldin, Hebrew criminal law and procedure; Mishnah: Sanhedrin- 
Makkot; New York 1952; Cf. p. 7. Goldin had previously published: The case of 
the Nazarene reopened, New York 1948, which I did not see. 
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misunderstood the nature of Jewish criminal law and procedure in the 
time of Jesus of Nazareth’, whose name is otherwise not mentioned 
in the book. In the Second World War Jules Isaac writes his Jésus et 
Israél, in language passing from passion to violence, written to show 
that Jesus, being a Jew himself and living entirely after the Jewish 
doctrine and law, cannot have been killed and was not killed by the 
Jewish nation, by the Sanhedrin or the Jewish leaders, but has been 
put to death by a number of collaborators of the Romans and by Pilate. 
And as for anti-semitism “‘la source permanente de cet anti-sémitisme 
latent n’est autre que l’enseignement religieux chrétien sous toutes ses 
formes, l'interprétation traditionelle et tendancieuse de l'Ecriture, inter- 
prétation dont j ai la conviction absolue, qu'elle est contraire a la vérité 
et a l'amour de Celui qui fut le Juif Jésus’ ®% 

The publications illustrating the legal-historical side of the trial of 
Jesus are innumerable. Dutch contributions are very small in number. 
In 1955 appeared a study by Drossaart Bentfort *. Kisch, professor in 
the Municipal University of Amsterdam 8, recently wrote an important 
article and his essay, which shows that Dutch jurists have much leeway 
to make up and also that important material can be contributed still, 
suggested my choice of subject: Sanhedrin and Gabbatha; a few 
necessary additions to the literature on the trial of Jesus. 


eee 


The legal aspects, the juridical procedure, the powers of the various 
authorities in what took place at Jerusalem roundabout the year 27 
A.D., only drew the attention of students of law history in the pre- 
ceding century ®. This was no doubt in a large measure due to the 
remarkable book of Salvador *° which appeared in 1822 and marks a 
turning-point in the view which had been held through the ages. This 
view did not care about difficult places in the Gospels or possible dis- 
crepancies, but on the whole accepted the gospel stories as true, so 
that at most only shades of difference are to observed in the appreciation 


6 Jules Isaac, Jésus et Israel, Paris 1948, p. 572. 

7 J. A. Drossaart Bentfort, Enige beknopte beschouwingen met betrekking tot 
de processen van de Here Jezus Christus en van de apostel Paulus (Some brief 
observations on the trials of the Lord Jesus Christ and of Paul, the Apostle); 
Kampen 1955. 

8 J. Kisch, Over het proces-Jezus, (On the trial of Jesus), in ,,Rechtsgeleerd 
Magazijn Themis” 1958, pp. 390—403. 

® See for the history of the literature J. Blintzler, Der Prozess Jesu, 2e Aufl. 
Regensburg 1955, pp. 7—19. 

10 J. Salvador, Histoire des institutions de Moise et du peuple Hébreu, Brussels, 
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of the measure of guilt of Jews and Romans alike. Salvador marks 
the turning-point, because he tries to prove that Jesus has been judged 
and sentenced entirely according to law and in conformity to the 
standards prevailing then. Thus formally holding to the old view, 
Salvador in point of fact gave the impulse to the later literature which 
radically breaks away from it. 

It is in complete accordance with the spirit of that age and parallel 
with the radical critical currents in philology and theology, that at the 
end of last century and in the early part of the present, numerous publi- 
cations see the light, seeking to solve the difficulties by cancelling or 
altering certain portions of the Gospels. Since then the views are 
almost as divergent as they are numerous. I will mention a few. A point 
at issue is the question as to whether the provisions of the law of 
procedure given by the Talmud * apply to the trial of Jesus. From 
the fact that the Gospel stories do not agree with” these Talmud 
regulations, it has been concluded by some that consequently the report 
of the evangelists is not true and that there has been no question 
of a Jewish trial. Others wish to uphold the gospel story overagainst 
the Talmud regulations and conclude from this that there has been no 
question of a real trial according to Jewish law; some draw from it the 
conclusion how unjustly Jesus has been condemned**; others again 
want to deduce from it how unjustly the official Sanhedrin is held 
responsible for such a sham trial **. There are others who point to the 
later origin * of the Talmud enactments; worthy of notice is the argu- 
mentation of Kisch, who rejects the Talmud regulations because other- 
wise the Gospels would be unreliable 7%, 

In the beginning of the thirties Lietzmann ‘“ evolved the theory that 
the Sanhedrin did have the power to carry out capital sentences and 


1+ The regulations of the Talmud dealing with Jewish criminal proceedings 


are contained in the Sanhedrin-Makkoth tracts. See Goldin’s work, mentioned in 
note 5. For the text with German translation see H. L. Strack, Sanhedrin-Makkoth, 
Leipzig 1910. 

™* The requirements in question are the following: no court-session by night; 
death-sentence not on the same day as the first examination; no unanimous judge- 
ment; and a few more. 

18 Cf. Frank J. Powell, The Trial of Jesus Christ, London, 2nd ed. 1949, p. 87, 
translated into Dutch and published under the title: Het Proces Jezus Christus, 
Voorhout 1950; reference there on p. 97. 

14 DPD. Chwolson, Das letzte Passahmahl Christi und der Tag seines Todes, 2e 
Aufl. Leipzig, 1908, p. 121. 

*© Especially and well-documented Blintzler, (title in note 9) with full biblio- 
graphy. Cf. the reviews of A. Steinwenter in IVRA VII (1956) pp. 263/6. 

16 Kisch (title in note 8), p. 397. 

17H. Lietzmann, Der Prozess Jesu, in Sitzungsberichte der preussischen Akade- 
mie der Wissensch. Philos hist. Klasse, 1931, XIII/XIV. Berlin 1931, pp. 313—322. 
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that because there is no question of the Sanhedrin executing the death- 
penalty, there remains only a full Roman trial, in which there is no room 
for a sentence of the Sanhedrin. Although fiercely controverted, this 
view has dominated the literature of the last few decads. The work by 
Aicher *°, although no less spectacular, no less expert but not always 
felicitous as regards word-choice, fell into the background. It is 
only in recent times that studies like those by Wenger ”° and Blinzler 
and we may also add the work of Kisch, have brought the discussion 
back from the paths of phantasy on to the practicable roads of 
reality. 

The central question confronting the student of law history is: has 
there been a Jewish trial with a Roman epilogue, a sentence of the 
Sanhedrin only requiring the sanction of Pilate? ?? (But why was the 
punishment Roman then?) or has there been a Roman trial with a 
Jewish prelude? (But what was the use of this prelude then?) Or was 
there question of two full trials ?* (but what then is the sense of it?) 
Or, again, are we to assume — a view which has also been advocated ?® 


18 See the discussion in Zeitschrift fir neutestamentliche Wissenschaft, 30 
(1931): M. Dibelius, Das historische Problem der Leidensgeschichte (p. 193—201), 
who in broad outline supports Lietzmann; Fr. Bichsel, Die Blutgerichtsbarkeit des 
Synedrions, p. 202—210), who denies the Sanhedrin the right to carry out capital 
sentences and Lietzmann’s reply: Bemerkungen zum Prozess Jesu (pp. 211—215). 
Strongly opposed in the same periodical 43 (1950/51) by J. Jeremias, Zur Geschicht- 
lichkeit des Verhdrs Jesu vor dem Hohen Rat, pp. 145—150. 

19 G. Aicher, Der Prozess Jesu, Bonn 1929. 

20 L. Wenger, Uber erste Bertthrungen des Christentums mit dem romischen 
Rechte, reprint from Miscellanea Giovanni Mercati, V, Citta del Vaticano 1946, 
with few alterations included in L. Wenger, Die Quellen des rémischen Rechts, 
Vienna 1953, p. 286 ff. 

21 Blintzler, (title in note 9). 

22 Thus R. von Mayr, Der Prozess Jesu, in Archiv fir Kriminal-Anthropologie 
und Kriminalistik 20 (1905) p. 299; Th. Mommsen, Romisches Strafrecht, Leipzig, 
1899, p. 240 note 2 and in Zeitschrift fir die neutestamentliche Wissenschaft 3 (1902) 
p. 199; Fr. Doerr, Der Prozess Jesu in rechtsgeschichtlicher Bedeutung, Berlin, etc. 
1920. 

2% Especially Lietzmann (title in note 17); Cullmann (title in note 1) and a 
great many others. 

24 Thus Aicher (title in note 19); Wenger (title in note 20) and Drossaart Bent- 
fort (title in note 7). 

25 Jn recent times Daniél-Rops, Histoire Sainte, Jésus et son temps, Paris 1945. 
As regards Pilate these writers point, to the fact that the four evangelists do not 
expressly speak of a sentence in the technical sense of the word. Cf. Matth. 
27 : 26; Mark 15 : 15; Luke 23 : 25; John 19 : 16, where each time the 
expression tapé5axev is used. Cf. Daniél-Rops, p. 256: Il n’osa méme pas rendre une 
sentence: “Il leur livra Jésus pour qu’on le crucifiat”. Cf. also J. Groenewegen, 
Pontius Pilatus, thesis Utrecht Univ., Amsterdam, 1872, p. 30: “Thus, without 
passing a definite sentence, he complies with the demands of the Jews’. But the 
fact that he “sat down in the judgement seat” decidedly points to a formal law-case 
(éni Bhuatos in John 19 : 13 and Matthew 27 : 19). See about this Wenger, Be- 
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— that there has not been any regular trial at all? Or is the only 
answer perhaps a scientific non liquet? *. 

It would be impossible within the compass of an oration to do justice 
to all the literature which has appeared in connexion with our subject, 
if it were at all possible to know the literature in its entirety. I wish 
to restrict myself to three points which have attracted little or no 
attention. 


The first supplementary observation which it is necessary to make, 
concerns the use of the sources supplying the data. Properly speaking 
the four gospels constitute the only sources; barring these there is no 
evidence whatever. This applies not only to the course of the pro- 
ceedings, it also holds for the regulation of criminal procedure in Judea 
in those days 2"; it holds for the other regulations made by the Roman 
administration of the Palestine territory; for the significance which 


Rome attached to what had happened. This complete silence of all 


8 


authors, except for a few insignificant passages °* may agree with the 


fascinating description by Anatole France to the effect that when asked 
about the events in question a long time after, Pilate could not recollect 
them 7° — but there is something in this silence that rouses suspicion. 
Flavius Josephus, who has described the history of the Jews, was an 
eye-witness of the destruction of Jerusalem and whowas in Rome when 
the persecutions of the Christians broke out under Nero, makes no 
mention of the Christ *°. The sending of a report to Rome — there 


ruhrungen, p. 10; note 26; more fully in Quellen, p. 287, note 11. Groenewegen 
(p. 29) however, (probably incorrectly) translates: “places Him in the judgement 
seat’, referring to Tacitus, Annales 1, 44. 

ScmmUbusekaschep mooie 

27 The importance for our subject of the Talmud passages referred to is not 
easy to define. It is an established fact that the Talmud was only written in gradual 
stages after the destruction of Jerusalem (A.D. 70). The argument of the oral 
tradition, on which it is based, cannot be rejected without any more. But it is by 
no means certain to which parts this tradition can be applied. If either a Mosaic law 
or any other text furnishes a link, Talmud data cannot be denied a certain value, 
also for earlier times. Such a link is, however, not present in the texts concerned. 
That in nee individual case the decision may easily be different, will be discussed 
in note 61. 


28 Cf. W. den Boer, Scriptorum paganorum I—IV saec. de christianis testimonia, 
Leyden 1948. 

*9 Anatole France, L’étui de nacre, Le procurateur de Judée. Cf. p. 28: Pontius 
Pilatus fronga les sourcils et porta la main 4 son front comme quelq’un qui cherche 
dans sa mémoire. Puis, aprés quelques instants de silence: — Jésus? murmura-t-il, 
Jésus, de Nazareth? Je ne me rapelle pas. 

30_A short passage in Flavius Josephus, Jewish Antiquities 18.3.3. is generally 
considered to be, partly or wholly, a later interpolation. On the so-called testi- 
monium Flavianum see especially Eisler (title in note 4). 
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are many apocryphical editions of it in circulation, most of them dating 
from the third and fourth centuries — is sure to have been one of 
Pilate’s duties; Rome was too well acquainted even with minute details 
about the administration of pacified provinces * not to be the more 
strongly interested where such a difficult and seditious country was 
concerned as Judea was. Now and then it seems as if a corner of the 
veil is raised. The statement made by Tertullian, to the effect that 
Tiberius proposed to the Roman senate of his days the inclusion of 
Christ among the gods in the Pantheon, which proposal was turned 
down for reasons of prestige, has always been considered mere fiction, 
but Volterra’s study has deprived spuriousness of much of its 
strength **. To mention another point: It seems that the time was not 
ripe yet to follow up a suggestion made by no less a scholar than 
Cumont ** to study more fully the connexion that may exist between 
the inscription dating from the time of Augustus or Tiberius, found at 
Nazareth and imposing a death penalty on a removal of the dead body 
from a grave, and the story that was circulated against the disciples 
of the risen Lord. 

Meanwhile the sources at our disposal, are the four gospels and the 
four gospels only. What historian would not be grateful when no less 
than four sources concerning a certain event are at his service. He will 
probably experience difficulties in filling the various tints into the one 
mosaic and he will begin by tracing the line they have in common and 
reconciling the contrasts. To be sure, also the history of law has seen 


31 The so-called Acta Pilati have been included in A. de Santos Otero, Los 
Evangelios Apocrifos, Madrid 1956, p. 418 ff. Cf. Wenger, Quellen, p. 456 note 328. 
On Flavius Josephus and the infanticide of Bethlehem see Eisler I, p. 155. 

32 As appears from the Edicts of Cyrene — which will be discussed more fully 
below — Rome was accurately informed about certain abuses in Cyrenaica, but 
also of the exact income of wealthy and less well-to-do inhabitants of that area. 

33 Cf. Ed. Volterra, Di una decisione del senato romano ricordata da Tertulliano, 
in Scritti in onore di Contardo Ferrini, I, Milano 1946, p. 471. See Tertullianus, 
Apologeticum 5.1.2. (in Migne, Patrologia Latina II, Paris 1844, p. 1120). In his 
article Volterra shows that for this statement by Tertullian two mutually indepen- 
dent sources can be adduced. Furthermore Volterra cleverly argues that the story 
lacks one of the essential traits of apocryphal fictions; which is the presence of 
indications of the time in which it was said to have been invented. It could simply 
not occur to any one living in those days to state that the emperor proposes some- 
thing that is rejected by the senate, since this was in that time tantamount to lese- 
majesty. 

24 F Cumont, Un réscrit impérial sur la violation de sépulture, in Revue histo- 
rique 163 (1930) pp. 265/66. The suggestion of a connexion with the accusation 
against the disciples is emphatically denied by V. Arangio Ruiz, Epigrafia guiridica, 
in Studia et documenta historiae et juris V (1939) p. 630 ff., but taken up again by 
Guarducci, L’icrizone di Nazareth sulla violazione dei Sepolchri, in Rendic. della 
Pont. Accad. Rom. di Arch. XVIII (1941/42), p. 85 ff. Cf. Wenger, Quellen, p. 456. 
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the days when the radical, critical method was in vogue, particularly in 
Roman law, where the storm burst out in full force and fury on the 
Digests of Justinian. And in that case with a lot of good reason, for 
does not Justinian say himself that he has repeatedly changed the old 
citations? And just when in the thirties this radical critical method in 
the history of law is on its last legs, in that time Lietzmann chooses to 
restore this method to its ancient glory in his Der Prozess Jesu. 
Simply astounding and astoundingly simple is his method: Of the four 
gospels Mark is the earliest in date; the other evangelists used Mark 
as a source and anything and everything they describe more is there- 
fore of doubtful value. A statement as found in St. John **, telling us 
that the Jews said that they had not the right to kill a man, does not 
occur in Mark and need not be trusted. Hark himself has recorded his 
story and derived his material from the eye-witness account of Peter. 
In so far, Lietzmann argues, as Mark gives a description of things 
which Peter did not witness, his description is consequently dubious. 
And since Peter did not witness the end of the meeting of the 
Sanhedrin, as he had left the hall after the crowing of the cock, there is 
not a single proof of a sentence passed by the Sanhedrin. It is this 
view which has largely dominated the literature on the trial of Jesus 
and also Cullmann in 1956 expresses his general agreement with Lietz- 
mann *’, In all this it is pleasing to find a far more positive attitude 
adopted by Kisch**, although his starting-point that he who has 
refuted the criticism levelled at the sources, has not yet demonstrated 
the reliability of the sources *° is only correct in abstracto. In concreto 
the historian has to start from the reliability of the tradition in manner 
and matter, because otherwise history as a whole slips away from him. 
After so many years it still is perfectly true what J. Woltjer said about 
the science of history “whose object is not the world, the things, the 
facts, the ideas that have been; at least not directly; for thus they are 
known only by Him who is, and who was and who shall be; but the 


35 Lietzmann, (title in note 17). 

86 John 18 : 31. 

Cullmann, Der Staat, pp. 28—31. 

38 Cf. note 16. 

Kisch, p. 402: Moreover, the book shows a serious lack of logic in its argu- 
mentation. Lietzmann considers the statements in Mark 14 : 55—65 about the 
session of the Jewish Court to be unhistorical; the writer (sc. Drossaart Bentfort 
— V), opposes this view and now triumphantly concludes that the historicity of 
the Scripture passages in question, rejeceted by Lietzmann, is consequently ... an 
established fact (p. 13). No, what is established is at best that Lietzmann has not 
proved the non-historicity, which in good logic is not the same thing. 
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past in it lives on through the symbola, the symbols in which it has 
pictured itself, the monuments and works of art, but above all the 
language, or if you prefer one word, in tradition in the widest sense. 
This tradition is the object of the historical sciences; from the symbols 
of which it is composed, history hermeneutically creates a picture of 
the past; they constitute the bridge of what was to what is. Tradition 
is therefore to the historical sciences what the phenomena in nature are 
to the natural sciences, the phenomena of the mind to the humanities; 
and history, too, should accordingly take the reliability and truth in 
general of this tradition as its starting-point, far from direct though it 
may be. It lives in the certainty that the word is a fixed, invariable 
symbol of the fact and that as such it has been used by those producing 
the tradition” *°. Only thus does science set a limit to the insatiableness 
which is the nature of criticism. This, then, is the first necessary addition 
to the legal literature on the trial of Jesus *. 

As a matter of fact, the last word has not been said by this more 
or less apodictic quotation. Many other factors, which cannot be 
explained here at large, have influenced the study on new testament 
genesis. However the student of history of law may really be surprised 
that in the field of this subject which has something to do with law the 
end seems to be a real quarrel about differences and details, more than 
a real joy at the abundance of sources and at the binding elements. 


SoA 


It follows from the foregoing that the student of law history does 
not a priori meet the events described by the texts handed down to him 
in a spirit of criticism, but of trust. He will confront these data with 
what was known to him already about legal conditions of the period, 
he will try to fit them into that pattern, possibly conclude that they 
complete his knowledge or maybe correct it. Or in other words he 
combines, integrates the various parts in order to form a picture of 
the whole of the facts, and will only proceed to criticism when a 
rounded-off whole should prove absolutely unattainable by him and 
this cannot be explained by a lack of material or a possibility of deviation 
from more general rules. 

Speaking about additions I may pass by a confrontation of the 


40 J. Woltjer, Overlevering en kritiek, rectorial address Free Univ. 1886, in 
Verzamelde redevoeringen en geschriften (Collected orations and papers) I, Amster- 
dam 1931, p. 48. 

41 Cf. Woltjer, p. 49. 
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factual data with what is generally known about Roman criminal 
proceedings, the field in which Mommsen’s monumental work holds 
undisputed sway , although more recent literature is opening up new 
ways of approach **, Furthermore it is natural to draw comparisons 
between the data which we obtain from the description of the trial of 
Christ and other trials of that time. The trial of St. Paul lies just 
outside the immediate field of comparison, because of his Roman 
citizenship ““, unlike the trial of Stephen, who is executed without 
the interference of the Roman magistrate by the order of the Sanhedrin, 
with due observance of the Old Testament forms *. This matter of 
the powers of the Jewish authorities is raised again in what Flavius 
Josephus tells us about the death of James the Just, the brother of the 
Lord 48, killed by order of the High Priest, who for that reason was 
deposed by the Romans *’. 

That the martyrdom of these figures of early Christendom is drawn 
into the field of comparison is obvious for more than reason. But I wish 
to call attention to some other trials in the reign of August in and 
roundabout Judaea; trials in which quite different figures were 
concerned, but which are of importance for an insight into the problems 
of law history occupying us. These trials, to which legal literature has 
given little or no attention **, are the judicial proceedings of King 
Herod I against his own sons. I will tell you their story. 


5d ahs 


#2 Th. Mommsen, Rémisches Strafrecht, Leipzig 1899. 

43 E.g. U. Brasiello, Note introduttive allo studio dei crimini romani, in Studia 
et Documenta Historiae et Iuris 12 (1946), p. 151 ff.; G. G. Archi, Gli studi di 
diritto penale romano da Ferrine a noi, in Revue internationale des droits de 
Yantiquité (RIDA) IV = Mélanges-De Visscher III, 1950, p. 21 ff. Cf. R. Tauben- 
schlag, The law of greco-roman Egypt in the light of the papyri (332 B.C. — 640 
A. D.) 2nd ed. Warsaw 1955, pp. 429—494 and 537—558. 

“4 Cf. Acts 21 and following chapters. Literature: N. G. Veldhoen, Het proces 
van den apostel Paulus (The trial of St. Paul, the Apostle), Thesis Univ. Leyden, 
Spee 1924; Wenger, Erste Berihrungen, p. 12ff.; Quellen, p. 289 ff.; and 
others. 

* Cf. Acts 6, 9 —8 : 1. Practically every study of our subject discusses the 
trial of Stephen. Many writers put the case that Stephen’s execution after the 
session of the Sanhedrin was a manifestation of popular fury. It may be objected 
that the regulations of an official Jewish execution were observed. Cf. Acts 
7 : 57/8. Others place the events in a period when there was no governor, which 
would explain the absence of a Roman authorization. 

46 Flavius Josephus, Jewish Antiquities 20. 9. 1. 

47 Blintzler, p. 111 mentions the trials against Herod’s sons, but only in connexion 
with the nature of the punishment. 


48 The trials of Herod’s sons is described by Flavius Josephus, Jewish Anti- 
quities 16. 10 ff. 
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Herod the First, by some surnamed the Great, who cannot be denied 
great abilities as politician, strategist and administrator, has gone down 
in history as a tyrant whose rule has been a bloody tragedy. Innumerable 
executions and massacres were necessary to maintain his position; the 
massacre of the Innocents for which he is known in the New Testa- 
ment *° is not even mentioned by the Jewish historian Flavius Josephus, 
possibly because Flavius Josephus, as we mentioned before, observes 
a remarkable silence about everything connected with Jesus Christ; 
possibly also because this slaughter within the whole of Flavius’ story 
in between all other insinuations and massacres would hardly have been 
striking and would certainly not have had any political and historical 
significance *°. 

In his personal life — in so far as a sovereign can be said to have 
one — the tragedy begins with the struggle for supremacy (real or 
otherwise) between members of the dynasty of the Asmoneans, better 
known under the name of the Maccabees, which had restored to Judaea 
religious and political liberty. Undoubtedly Herod had strengthened 
his position considerably by his marriage with the second of his ten 
wives, the Asmonaean princess Mariamne, daughter of Alexander and 
grand-daughter of Hyrcanus II, the Maccabean. The difficulties arise 
when Herod raises an undistinguished stranger to the office of high 
priest, over the head of his brother-in-law and Mariamne’s brother, 
the Asmonaean Aristobulus. This causes an estrangement between 
Herod and Mariamne, and the latter, together with her mother 
Alexandra exerts pressure upon Herod through Cleopatra of Egypt 
and Antony the triumvir to make Aristobulus high priest. Herod yields, 
but his fear of the popularity of the seventeen-year-old youth, due to 
his person and to his being a descendant of the Asmonaeans, induce 
Herod within a year’s time to order Aristobulus to be kept under water 
at a swimming-party by some accomplices as it were in sport and to be 
drowned in this manner. Herod's manifestations of grief do not blind 
Alexandra and Mariamne to the fact that he is the murderer of his 
brother-in-law. It stands to reason that relations with Mariamne are 
spoiled for good and all. When Herod is called to account, again at the 
instigation of Alexandra, he orders his deputy to kill his wife Mariamne 
if he should not return alive, because he would not have another enjoy her 
charms after him. The character of a man who issues such an order and 


49 Matth. 2 : 16. 
60 (Cf. A. Sizoo, Uit de wereld van het Nieuwe Testament (From the world 
of the New Testament), 2nd ed. Kampen, 1948, p. 8. 
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repeats it on another occasion; who no doubt does so from a passionate 
love, which love does not prevent him at the same time from killing 
her brother by assassination and from killing her as well afterwards, 
but which does prevent him from realizing that after the murder of 
Aristobulus his relations with the regal and also haughty Mariamne 
would never come right again — this character is drawn by Flavius 
Josephus more or less incidentally, as it were in passing (for he really 
does not give character studies, but is a very factual historian) 
yet all the time with remarkable correctness in all the changes of policy, 
the forgivingness and the excessive cruelties that are typical of this 
tyrant. We refer the reader to J. Woltjer’s character study of Herod **. 

Few accusations are meanwhile wanted to cause Mariamne’s 
downfall, if this expression is at all permissible, for hers is a per- 
sonality that does not fall, but withdraws. On his coming home from 
another foreign journey the alienation proves to have become greater 
and false accusations against her of having tried to poison Herod 
make him summon his friends and relatives to sit in judgement on her. 
Realizing that they could do nothing in the face of Herod’s rage, the 
judges unanimously sentenced her to death; after a period of hesitation 
this sentence was executed in prison *’. 

Out of six marriages nine sons were born to Herod. Four of them 
are known to us from the New Testament: Archelaus, who succeeded 
his father in Jerusalem **; and Herod Antipas, known from the story 
of John the Baptist **), both sons of Malthace. Herod Antipas was 
married to Herodias, whom he had taken from his brother, Herod 
Philip, son of Mariamne IJ, the daughter of the high priest Simon *°. 
This Herod Philip should be distinguished from Philip, tretarch of 
Trachonitis °°). The latter was a son of Cleopatra of Jerusalem, like 
his younger brother Herod, who died at an early age when staying 
at Rome to be educated there. By Pallas Herod had a son Phasaél, who 
never played an important part. By Mariamne the Asmonaean he had 
two sons, Alexander and Aristobulus by name, about whom [| shall 
have to say more later, and for whom he had dismissed from court his 
eldest son, out of his marriage with Doris, called Antipater. This 


BE Ve Woltjer, Herodes, Leiden 1898. 

Flavius Josephus, Jewish Antiquities, 15. 7. 6. 

ee Matth. 2 : 22. 

Matth. 14 : 1—12; Mark 6 : 14—29; Luke 3 : 19, 20: 9 : 7—9 
55 Matth. 14 : 3; Mark 6 : 17. wha $ 
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Antipater, to be distinguished from Antipas, mentioned above, is the 
third to play a réle in my account ®’. 

It stands to reason that after the death of their mother the position 
of Mariamne’s sons was a difficult one, and it was Aristobulus and 
Alexander who sadly experienced this. Their eldest brother Antipater 
was most anxious to assert his heirship as eldest son. Then follows the 
old story of plotting of Antipater, intriguing and scheming by Salome, 
all aimed at Mariamne’s two sons, so long till disgrace became a fact 
and Herod travelled to Rome to accuse his two sons before the Emperor 
Augustus. He set off with his sons and found the Emperor at Aquilea, 
where he appeared with his sons before Augustus and accused them of 
having attempted to seek his life and consequently to usurp the throne. 
Although they had acted so wiskedly, Herod said in his charge that 
he had not desired to avail himself of his paternal authority, but — 
also because as father and king he was too closely concerned in the 
matter — he had taken them to the Emperor, so that the latter as a 
good and noble arbitrator, might make a decision, and he, Herod, now 
requests him not to let such wicked deeds go unpunished *°. 

Alexander and Aristobulus were sorely put to it to determine their 
attitude towards this slander presented with so much gravity. The 
power of their father made them shrink from attacking him openly 
(for there were more people present); they were young, which made 
them lack the skill to make an able defence; their uncertainty on these 
two counts increased their fear of being found guilty for want of a 
proper answer. But Augustus understood the background of their tears, 
just as each of the persons present was moved by pity, so that even 
before Aristobulus commences his speech his father is beginning to be 
more favourably disposed to him. 

All this does not take away the fact that the reply which the accused, 
Aristobulus, then gives in the form in which it has come down to us 
in the description of Flavius Josephus is an address which by its general 


57 The most complete genealogy of Herod is found in: A. H. M. Jones. The 
Herods of Judaea, Oxford 1938, appendix. 

58 To 5é yEeyLlotov, 00S’ énl toLtovTolc, fv elyev E€avoiav, tabty Kat’ abTHVY ypnoc&LEVvoSG 
&yayeiv énl tov Kowdov evepyémv Kaloapa, kal mapedduevog abtod nav doov f) matip 
caEBobuEevoc f) Pactkedc émiBovdevduevog Bbvatat, Kploewm¢ iootivie mapeotakévat. Flavius 
Josephus, Jewish Antiquities 16. 4. 1. ed. Naber, Leipzig 1893, Vol. IV. (But he 
particularly wished to call attention to the fact that, in spite of their attitude towards 
him, he had not used the authority he had, but that he had brought them before their 
common benefactor, the Emperor. He voluntarily renounced all that an offended 
father or a threatened king is entitled to and with them as his equals deferred to 
the judgement of the Emperor. 
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construction, by the greatest diplomacy mixed with outspoken candour 
could not but show the innocence of the boys. Also the jurist is struck 
in this speech by Aristobulus’ expression of gratitude for his father’s 
kindness which is clear from this trial. For if Herod had meant any 
harm to them, he would not have brought them before Caesar, whose 
kind disposition seeks the salvation of every one. Herod could, indeed, 
have punished them himself on his royal and paternal authority. And 
what man who wished to do another person harm, will take him to a 
temple? 

If against such a father we had done the things of which we are 
accused we should be unworthy to live and to die innocent is more 
preferable than to live under such a charge. It might be supposed that 
we wanted to seize the crown because of our youth or because of the 
fate of our poor mother. But is not every one in those circumstances 
likely to be taxed with the same things? But the point is that the 
charge will have to be proved. Let any man prove that we have done 
anything of what is imputed to us! Precisely at a royal court such 
accusations can easily be invented, but no proof can be adduced 
against us. 

But how can we clear ourselves from this charge, if we are not 
believed? Is it not permitted to us to weep for our mother, if after her 
death she is still taxed with evil deeds? And why should we aspire after 
the throne? Would your death remain unrevenged, should we remain 
unpunished while the Emperor is alive? would our people tolerate us 
in the temple which you, father, built? You have no impious or insensible 
sons, but sons who happen to be more unfortunate than would be of 
service to you. But who then has made you believe such wicked 
things? Our mother’s death would urge us to caution rather than anger. 
And what else are we to say to excuse what never happened? There- 
fore in the presence of the Emperor, our arbiter, we ask you, if you can 
lay aside this evil suspicion, to let us live, full of sorrow as we are. 
But if you think you have to continue to take care of us, our life is not 
so dear to us that we want to save it, even though this should be at the 
cost of him who gave it to us. 

This time — at the instance of Caesar, who took some time to 
consider the matter — a reconciliation was brought about. Peace at 
court was only temporary, however. In the many plots or supposed 
conspiracies the names of Mariamne’s sons occur again, to be subjected 
to torture and severe examination. Herod's sister and mother are only 
too much inclined to stir up these charges or create them. Antipater is 
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quite willing to support them; Herod too ready to believe them. Things 
came to such a pass that Herod had incriminating but forged letters 
read out to the populace which, easily inflammable as it is, immediately 
wanted to stone their once so popular princes. However, Herod saved 
them from being stoned, although the consequence was that they were 
incarcerated. Meanwhile the sons denied all guilt; one of them only 
confessed to having had the intention to fly to his father-in-law, the 
king of Cappadocia, and if possible to Rome. 

Now Herod sends ambassadors to Rome and documentary evidence 
for the Emperor Augustus, to convince him of the guilt of his sons. 
These letters were to be handed to Augustus, as soon as another am- 
bassador of Herod should have brought to a solution a difference of a 
non-personal nature between King Herod and the Emperor. Not only 
was this achieved, but Augustus even contemplated offering Heroa 
the sovereignty of Arabia; he changed his mind, however, after having 
read the letters °°. 

Augustus answers that if Herod’s sons have violated honour 
and loyalty, he wants Herod to be given a free hand in punishing 
them as parricides. If, however, they have only tried to fly, Herod 
is in fatherly love to find satisfaction in a slight punishment. The 
emperor's advice is, therefore, that a court-day be held at which the 
governors with Archelaus of Cappadocia and other friends and persons 
of high rank will hold a council meeting as to what has to be done in 
this case. 

This meeting is summoned then by Herod. About 150 persons 
were present, among whom were the two governors and many 
chiefs from the different towns. Two facts stand out in the com- 
position of this meeting: first, that Herod in deviation from Augustus’ 
jetter did not invite Archelaus of Cappadocia; and in the second 
place that the accused were not brought up before the meeting to 
be heard. 

Herod's accusation was acrimonious, but he was not able to furnish 
any proofs of the attempt at parricide. His sons’ own letters only 
proved the attempt to escape. Again Herod points out that both nature 
and the Emperor gave him a free hand to act as King as he sees fit. 
He therefore did not ask for a conviction, but for a recognition of a 
father’s legitimate anger, adducing the law of Deuteronomy ™, stating 


59 Flavius Josephus, Jewish Antiquities 16. 10. 9. 
CO Deut, 20 s18: 
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that when a father brings his rebellious son to the elders, the latter 
shall stone him “. 

The council, although far from being convinced of the guilt of the 
sons, nevertheless affirmed with few dissenting votes Herod's judicial 
power; since there was no hope of a reconciliation, and there was 
apparently no other possibility. Again the execution tarried, but when 
a new charge came forth by the use of torture, Aristobulus and Alexan- 
der were executed in the year 6 B.C. at Sebaste (Samaria) and placed 
in the vault of the Asmonaeans at Alexander. With them the last 
thought of the Asmonaeans was gone. Nor did they bear the name in 
the direct line. No memory is preserved of the glory of the Maccabeans 
in the son of Aristobulus, afterwards Agrippa I, the ‘“King Herod” of 
Acts 12 °, who killed James the Apostle, no more than in his grand- 
children Drusilla, the wife of Felix ® or Agrippa II, before whom Paul 
gave his testimony ™. 


61 Tod dé teAevtatov eita@v Sti Kal tH pboEt Kal TH Kaloapacg ddcet thy €€ovolav adbtdc Exot, 
TpootOynKe Kal Ta&TPLOV ATH vduov, So éxéAevev el Tou KaTHyopr}oavtes ol yovetc EniOelev TH 
KEMAAT Tac xElpac, Em&vayxKec elvat toic TEeplteotaor Po&AAELV Kal toOtov &noKtelvelv TOV TPOTIOV. 
Flavius Josephus, Jewish Antiquities, 16. 11. 2 ed. Naber, Leipzig 1893, Vol. LV. 
(Finally he stated after once more reminding those present of the fact that both in 
his position as father and the power given him by the Emperor, he had the full 
authority over his sons — that there was among his people an ancient law pre- 
scribing that when a father laid his hands on a son who had been accused, the 
by-standers were allowed to (had to? — V.) stone him. 

Is this interpretation of this Mosaic ordinance correct? S. R. Driver, International 
Critical Commentary, Deuteronomy, Edinburgh 1895, thinks it was the task of the 
elders of the city to take notice of offences against tribal and family law. In almost 
every period of the history of Israel the elders occur and sometimes they act as 
representatives of the people as a whole (cf. Ex. 3 : 16, 18; 4 : 29; 24 : 1, 14). 
In Deuteronomy a juridical function is assigned to them (cf. Deut. 16 : 18) 
especially in dealing with capital crimes and family affairs. Cf. also Ruth 4 : 2, 
4, 9; Kings 21 : 8, 11; Isaiah 3 : 14. P. 233, 247. Herders Bibelkommentar, Die 
Heilige Schrift II Numeri und Deuteronomium ,Freiburg 1955, p. 418, sees in this 
ordinance a restriction of the paternal right of life and death. In conjunction with 
the mother (connexion with Deut. 19 : 15: one witness) the father if he does not 
see another way-out, has to invoke the help of the judge and begin normal legal 
proceedings by a formal charge. 

I think it is more in accordance with the legal views of those days what Goldin 
(title in note 5) says on p. 166: “It is evident from the Biblical text that the father 
and the mother made the complaint against their son; they were the sole witnesses; 
they were also the prosecutors; and their sole statement before the court, without 
corroboration or substantiation, sufficed to deprive their son of his life. No further 
investigation or procedure was necessary on the part of the court. In fact, it was 
mandatory upon the tribunal to order the culprit’s execution by stoning after having 
heard the parent’s complaint, for the parent still retained sole authority over his 
child. Of this power the Mosaic Law did not totally deprive him. It deprived him 
only of the judicial power, which he had formerly held. This, however, was a great 
step towards the abolition of the entire practice’ (Goldin‘s italics). 

C2P Acts pl Quend, 2s 

63 Acts 24 : 24. 
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The tragedy goes on. The death of Mariamne’s sons may partly 
have been caused by the scheming of their eldest brother Antipater, 
who also aspired after the throne. He knows his father’s mistrust and 
suspicions and fears that they will now descend on his head. Through 
influential friends at Rome he contrives to be sent to Rome, but when 
there, he neither gets away from his urge to conspire, this time against 
his father, not from the latter’s suspicion. 

Herod gets hold of factual evidence of an attempt at murder by 
poison, organised by Antipater and invites him kindly to return home. 
He arrives there just when Varus the governor was there on a visit. 
He is at once arrested and the very next day the trial is held, conducted 
by Varus and Herod, and in the presence of many friends and of 
Salome. One of the witnesses is a servant caught shortly before, on 
whom letters had been found to Antipater, advising Antipater not to 
go home, since he would no longer have recourse then to the Emperor. 
One of the charges against Antipater is being guilty of the death of 
Aristobulus and Alexander! and then particularly of an attempt at 
parricide. Many confirmed this charge and were of opinion that he had 
to be put to death, according to Josephus not only for the safety of 
his father, but also because he had deserved this punishment through 
his own fault. 

Antipater’s defence could only be weak; his entreaty not to attach 
credence to testimonies which had been extorted, failed to make an 
impression after Varus had ordered the poison that had been found, 
to be fetched and tested as to its strength on a man sentenced to death, 
who had to take it and who fell down instantly. This terminated the 
session. 

Varus did not give judgement and it seems that the meeting was 
not asked expressis verbis to state its view on the case, although even 
without words it was clear enough. The next day Varus left. According 
to one place in Flavius Josephus it is not known what Varus discussed 
with Herod; in another passage he tells us about this secret conference 
that it was decided to inform the Emperor about the matter ®. In 
any case letters were sent to Augustus, bringing a charge against 
Antipater. 

That in his will Herod excluded Antipater from the succession now, 
is not surprising. What is surprising is that he also excluded Philip and 


65 Flavius Josephus, Jewish Wars 1. 32. 5; respectively Jewish Antiquities 17. 5. 7. 
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Archelaos, because Antipater had cast suspicion on them. Accordingly 
Antipas became the heir to the throne now. 

Meanwhile things became rather worse than better for Antipater. 
Letters sent to him from Rome were intercepted, among which there 
was one written by a certain Acme, a Jewess in the service of Augustus’ 
wife Livia. In it she informed Antipater that she had complied with 
his request to send Herod, allegedly from Livia’s post, a copy of a letter 
by Salome. In this fictiticus letter Salome asks Livia’s intercession in 
favour of her marriage with Sylleus, Herod’s archenemy, who had been 
sentenced to death by Augustus on account of the Arabian invasion, 
but who was still alive for the settlement of his debts. At any rate this 
letter would be a strong weapon against Antipater with Augustus, now 
that Augustus’ own house became involved in the case. 

Yet Herod did not send Antipater to Rome in person. He seems to 
have had this in mind, but possibly he was not quite sure whether 
Antipater might not escape with the assistance of friends. However 
that may be, the matter between Herod and Augustus concerning 
Antipater as well as Acme was conducted by letter. 

Herod was already seriously ill and felt the end approaching when 
Augustus’ reply arrived: Acme he had executed, and as to Antipater, 
Herod as King and Father was given a free hand to send him into 
exile or to kill him. 

In the meantime Herod’s condition took a turn for the worse. An 
attempt to take his own life is prevented by one of the persons present. 
But the tumult in the palace caused by it reaches Antipater who, 
thinking that Herod is dead, immediately tries to bribe his keeper. The 
latter refuses and informs Herod, who at once ordered Antipater to 
be put to death. 

Five days later — it was in the year 4 B.C. — Herod breathed his 
last. 


It is, however, not only other criminal cases from which it is tried 
to obtain data for comparison. There are also numerous other data 
which help to construct the necessary picture of the legale constel- 
lation of that age. A third addition to legal-historical literature must 
necessarily mention the so-called Cyrenean edicts ®* and their im- 


86 Most important literature: A. van Premerstein, Die fiinf neugefundenen 
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portance for understanding what has been recorded about the trial of 
Jesus *, 

In the market place of the graeco-roman city of Cyrne, which 
also numbered a large Jewish ® colony among its inhabitants, some 
marble inscriptions have been found, containing five declarations 
of the Emperor Augustus in the form of edicts from about 7 to 
ECs, 

These five recovered edicts deal with quite different subjects. The 
fifth and most recent notifies the province of a resolution of the Senate 
concerning complaints about extortion. The third edict provides that 
Greeks who have become Roman citizens are not released by it from 
their old religious obligations. The second merely mentions a few 
incidents about which Augustus gives his opinion, viz. the fact that the 
governor had sent some persons as prisoners to Rome who pretended 
to know something about the personal welfare of Augustus, but on their 
arrival at Rome had nothing to say because they had simulated. The 
emperor praises the governor for his vigilance; has released the two 
men in question and wants to examine another matter further ”. 

For our subject the first and the fourth edicts are of particular 
importance. The fourth, because it gives elaborate rules and regulations 


Romanistische Abt (1928) pp. 419—531; V. Arangio Ruiz, L’editto di Augusto ai 
Cirenei, in Rivista di filologia e di istruzione classica LVI, nov. ser. VI (1928) pp. 
321—364; A. von Premerstein, Zu den Kyrendischen Edikten des Augustus (Litera- 
turbericht und Nachtrage) in Zeitschrift der Savigny-Stiftung LI rom. abt. (1931) 
p. 431—459; G. I. Luzatto, A proposito della Gavatmpdpor Atkat di Cyrene, in 
Studia et documenta historiae et juris I (1935) pp. 108—114; F. de Visscher, Les 
édits d’Auguste découverts 4 Cyréne, Leuven/Parijs 1940; E. Bammel, Zum Kapital- 
recht in Kyrene, in Zeitschrift der Savigny-Stiftung LX XI, rom. Abt. (1954) pp. 
356/9. 

67K. Schilder, Christus in Zijn lijden, Ile ed. 1951, p. 462, note 1; Blinzler, p. 10 
does mention the Cyrenaean edicts, but as far as I could ascertain he does not make 
concrete use of them A fuller discussion of these edicts is found in Bichsel (title in 
note 18), p. 208. 

68 Flavius Josephus (Jewish Antiquities 16. 10) speaks of sharp contrasts between 
Greeks and Jews at Cyrene in the days of Augustus and Agrippa. The New Testa- 
ment mentions Simon of Cyrene (Matth. 27 : 32; Mark 15 : 21; Luke 23 : 26). In the 
time of Vespasian and under Trajan a Jewish revolt at Cyrene was bloodily quelled. 
Two inscriptions, one dating from 25/23 B.C, and the other from 25 A.D. mention 
a strong and united Jewish community at Berenice (details in J. and G. Roux, Un 
décret du politeuma des juifs de Béréniké en Cyrénaique, in Revue des études 
grecques LXII 1949), pp. 281—296. 

69 Four of the edicts state as the year of issue the 17th year of the tribunate of 
Augustus, which ran from 7 to 6 B.C., while the last edict mentioning the nineteenth 
year of his tribunate can with the assistance of the names of the consuls be dated 
more accurately as having been issued in the third quarter of the year 4 B.C. 

70 About the many questions connected with these edicts see especially De 
Visscher (title in note 66). 
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about law-cases between Greeks, for which Greek judges are competent, 
but makes an exception for capital crimes, in which the governor is the 
competent authority ™. Of equal importance is the first, because it gives 
detailed regulations for the procedure to be observed in capital cases, 
since Augustus has found that non-Romans, e.g. Greeks, are too easily 
and often innocently sentenced to death and executed. Also owing to 
the fact that the number of Romans who according to the standard 
of one’s private fortune, were eligible as judges, was very small, it had 
occurred in practice that many an innocent Greek had become the victim 
of a collusion between these Romans, whereby the réles of judge, 
prosecutor and witness changed. For this reason Augustus decrees ™ 
that in capital proceedings Greeks who have been accused shall be 
entitled to a jury consisting for one half of Greeks; all this is regulated 
in detail 7°. A peculiar expression used in this edict — the very unusual 
Bavatnpdpot dixat for capital trials — seems to furnish a starting-point 
for drawing special conclusions, but our present knowledge does not 
enable us to substantiate them ™. It is accordingly neither the manifest 


71 = Sme€etpnuévav tHv Otodlkav Kepadrfic OEP Ov Sc av Tv Eenapyxav Slaxatéxh avtoc 
dtayetvaoxetv K[at] lot&vat f} ovvBobAtov KpitOv mapéxetv delrei (IV. 65/66 naar De 
Visscher, blz. 22). 

72 decrees, but in extremely cautious terminology, with all the reservations 
required by Augustus’ position at the time (on which see De Visscher, p. 39/40) which 
word-choice also reminds us of that of the S. C. Velleianum in Dig. Just. 16, 1, 2, 1. 
(Cf. De Visscher, pp. 46/47). 

73 Exact fixation of the census amount necessary for the eligibility as judge, 
with a possibility of halving this amount if it should be necessary. Choice of the 
Greek who will be on trial before an all-Roman or half-Greek jury. In the latter 
case appointment (by ballot, likewise carefully regulated) of twice twenty-five 
judges. Possibility for the prosecutor to take exception to two appointees and for 
the accused at most three, not all of them belonging to one group. The two groups 
to vote in separate urns. Publish announcement of the verdict of the majority by 
the governor. Furthermore the prohibition forbidding Roman citizens (unless Greek) 
to charge a Greek with murder of another Greek (motive: in such a case there are 
Greeks enough to do this). 

74 The word @avampdpos has given rise to ample discussions. This unusual 
word raises the question whether special trials are meant here. Von Premerstein 
(1928 article: title in note 66) takes Savamépoc in a narrower sense than the usual 
Ondbikor Kepadfis in the fourth edict, (cf. Kepadfig Kataxpitov in the Edict of Nazareth). 
This latter he supposes to refer to so-called capital punishments in a wide sense, 
including also loss of freedom or citizenship, whereas 9avampdpog in agreement 
with the meaning of the word, would refer to the death-penalty. Arangio Ruiz 
denies this, because in Augustus’ time the difference between capital crimes and 
offences with capital punishment in a wide sense did not yet exist in the provinces. 
De Visscher (p. 61 ff.) with great penetration subscribes to the prevailing view which 
denies all difference between the two expressions. Nevertheless the remarkable use 
of the word @avatpépoc remains unexplained. To see in it carelessness or a mistake 
on the part of the translator, who in translating the Latin into Greek did not 
sufficiently recognise the range of the words in question, would seem to be an 
underestimation of the knowledge of Greek at the Imperial chancellery, not 
supported in any other expression in these edicts. 
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reforms nor the supposition that these edicts also applied to Jewish 
inhabitants ®, which make them so attractive for a confrontation with 
our subject. It is rather the minute details which, especially when 
they are linked up with the Herodian trials, can contribute some- 
thing to a better understanding of the procedure in the trial of our 


Lord Jesus. 


First of all then the Herodian trials and Cyrenean edicts can give us 
a deeper insight into the Sanhedrin’s power to bring a man up to trial. 
The Cyrenean edicts deal with capital cases twice: both times they take 
it for granted that capital punishment is not carried out except by the 
Roman magistrate or with his co-operation. In this case it concerns 
a Roman province pacified for years. But Herod, too, takes no steps 
against his sons without Roman authorization. Three times over Augus- 
tus is brought into the matter; twice a court of jurors, modelled on 
Roman lines. Now Herod is in quite a different situation than a 
governor. Herod is a vassal king, but nevertheless a king. On the one 
hand he is subject to the control of Rome, but on the other he has 
wide personal powers. Herod has made havoc among his subjects in 
such a cruel manner that his right to carry out the death penalty without 
the interference of higher authorities can hardly be doubted. Yet this 
power had its limits. When Herod has had his brother-in-law — the 
young high priest Aristobulus — executed, he is called to account by 
Rome, but this seems to be the result of political machinations rather 
than the effect of any fixed rule. But why does Herod, whenever he 
wants to take action against his sons, apply again and again to the 
Romans? The idea that a Roman citizenship of these sons plays a part 
here, is hardly to be assumed. If the sons had had this freedom, Herod 
himself is most likely to have had it as well. If this is the case, the 
Roman patria potestas becomes operative and in the Age of Augustus 


7 The edicts address themselves to the Greeks. The question arises whether 
all the inhabitants are meant here who do not possess the Roman citizenship or 
merely members of the Greek community in a narrower sense. Cf. for the same 
problem in Egypt: Taubenschlag, (title in note 43), Chapter 1 and the same: Citizens 
and non-citizens in the papyri, in Scritti Ferrini III, Milano 1948, pp. 166/173. The 
latter seems likely here, also in view of the sharp separation between Greeks and 
Jews cf. note 68), so that in that case these edicts did not apply to the Jewish 
section of the population. Cf. De Visscher, pp. 48—53, where more literature is 
given. In how far the Jewish community at Cyrene, which according to Flavius 
Josephus (see note 68) also knew edicts addressed to its own group, likewise enjoyed 
privileges with regard to capital trials, remains an open question. 
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the ius vitae ac necis of the pater familias is still fully effective“, and 
the family jurisdiction, the tribunale domesticum ™ was far from being 
worn-out. In view of Herod's fickle character his constant appeal for 
Roman intervention cannot have been voluntary. Again and again Herod 
does indeed point out to emperor and Council that properly speaking 
he could both as king and as father have settled the matter“; in a way 
the Romans admit this themselves, but all the same their recognition is 
asked for, and once it is also given, but in such a form that very little 
is left of the personal right of the king and the father. But throughout 
the procedure the striking feature of those trials is that it is not law 
that decides, but opportuneness. Except with the eldest son, it is not 
the guilt of the sons which is decisive, but the question whether it is 
wise to oppose Herod. 

The body of rules which generally goes by the name of Roman 
provincial criminal trial, is far from being dominated exclusively by a 
basic idea of righteousness. The Romans — born jurists — think in 
terms of law, but when their terminology is legal, it does not follow 
that their ideas are legal. In the provincial criminal trial there are 
elements which are juridically not defensible, or are not based upon law. 
Thus flagellation, which it is only permitted to inflict upon Roman 
citizens as a punishment after sentence, is also allowed against peregrini 
as a means of interrogation and Pilate” wants to use it as a means 
to satisfy the prosecutors which he formally has the power to do ®. 
This is not a matter of law, but of opportuneness. Thus also the 
question who has to decide in the matter of capital sentences, is in 
point of fact not a matter of system of law, but something that affects 
the interest of the Roman empire. It is on the strength of this consider- 
ation that Antony concerns himself with the murder of the young high 
priest and that Augustus is consulted about Herod’s sons, possible 


"6 See for this M. Kaser, Das rémische Privatrecht, Munich 1955, pp. 51/2 
and 294/5; B. Albanese, Note sull’ evoluzione storica del ius vitae ac necis, in 
Scritti Ferrini III, Milano 1948, p. 343 ff. 

7 Cf. Ed. Volterra, Il preteso tribunale domestico in diritto romano, in Rivista 
Italiana per le Scienze giuridiche II (1948), pp. 104—153. 

78 For the facts concerning the trials against the sons of Herod, cited here and 
elsewhere, we refer to the above description of these trials. 

*9 The seeming inconsistencies in the various statements about the scourging are 
satisfactorily explained in my opinion by Blinzler, pp. 168/9: The fact that Matthew 
and Mark do not make mention of a continuation of the examination between the 
scourging and the crucifixion, as is done by John, does not exclude this continued 
examination. 

The special character of the concept coercitio is pointed out by Wenger, 
Quellen, p. 288 and notes 23 and 24 of that page; Mommsen, Strafrecht, p. 35 ff. 
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successors to the throne ** and this consideration of imperial interests 
and not primarily of law also dominates their judgement. From this 
consideration of imperial interest it becomes an iron law in the Roman 
provinces that capital sentences are not effectuated without the 
Romans, because they are supposed possibly to affect the imperial 
interest. That there should be a province under a governor whose inter- 
ference in capital punishments should not be necessary, would (as is 
confirmed by the Cyrenean edicts) be a great exception and in an 
unruly territory like Judaea under an imperial procurator this is even 
less unthinkable, unless it were a favour shown to the Jews ©, which 
exceptional favour Josephus would certainly have recorded *. The 
prohibition mentioned by John fits exactly into the Roman world of 
thought, as does the mental attitude of Pilate, who indeed at first wishes 
to take law as the basis of his reasoning, but who very easily can also 
take the other course. 


eae bes 


The foregoing viewed the possibility of capital punishments exclu- 
sively as it was regarded by the Romans, but we should not omit paying 
some attention to the views held in this respect among the subjugated 
nation, although this view in practice had the worst of it. The first 
reaction to the Roman proposition: “ours is the authority to decide on 
life and death” might be to challenge this statement vigorously. No 
doubt this Roman power was a thorn in the flesh of the Jews, but if 
we should think this the essential thing, we should wrong Jewish 
thought. The opposition lies deeper. Against the Roman demand: “The 
control is mine’, the Jewish leader does not give prominence to the 
decision of the Jewish judge, but (with wider application) to the 
administration of the Jewish law. 

With the Israelite Jewish law ranks first. The structure of their law, 
as religious covenant law, makes them hold fast to their own law with 
might and main, against foreign domination, as well as abroad. Flavius 
Josephus testifies to this when speaking of their attitude towards the 
Persian kings **; it is also clear from the many rules of their own law 


81 Thus A. Sizoo (title in note 50), p. 7. 

82 All this does not mean to exclude the fact that the governor’s authority in 
those provinces in which Roman authority was not menaced any longer, often 
became a beneficial rule of law. The edicts of Cyrene show the favourable side of 


the governor’s authority. 
83° Flavius Josephus, Jewish Antiquities, 11. 8. 5.; 12: 3. 1. and 3.; 12. 9. 7.; 
135 8) 3.7 14, 10) 8) 12% and 21. 
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in force for the Jews well into the Middle Ages ®; it is also clear from 
the legislation in the present state of Israel. The Jews stand up for 
Jewish law. 

The Roman, too, has a high regard for his own law, but in the 
provinces his position is a peculiar one. For himself he adheres to his 
Roman law, not from religious motives, but because he thinks it an 
honour; because it is an effort to him to think in different terms and 
because it makes his position favourable. As magistrate he leaves the 
provincial as much as possible his own law, i.e. he interferes as little as 
possible. When as a judge he si concerned in civil cases, he infiltrates 
his judgement unintentionally rather than deliberately with Roman 
ideas. An express appeal to have local law applied is not refused then *. 
But in the provincial criminal trial things are different. Here public 
order and the maintenance of Roman authority is much more affected, 
particularly in unquiet districts like Judaea, and when the Roman 
magistrate is concerned in it, as in capital trials, it is most unlikely that 
he will think in other terms than those of Roman law for aliens. For a 
Roman magistrate Jewish law in such a case simply does not come into 
it. And even more than the fact not to be permitted to decide for him- 
self, the circumstance that justice was administered according to a 
different law, was a thorn in the flesh of the Israelite, faithful to his 
law as he was. 

This is also corroborated by the Herodian trials. Herod, an Idu- 
maean ** by descent, had indeed gone over to the Jewish religion, although 
the complicated nature of his personality makes it extremely difficult 
to judge whether this change was quite sincere, or simply made because 
of his position; the fact that the marriage of his sister Salome with her 
beloved Sylleus of Arabia did not come off because he did not go over 
to the Jewish religion ** shows at any rate that in his family Judaism 
had serious followers. In the proceedings against his sons Herod 
emphatically refers a few times to Mosaic law, particularly to the 
ordinance in Deuteronomy which declares a rebellious son guilty. 


84 Vittore Colorni, Legge ebraica e legge locali, Milano 1945; the same, Gli 


ebrei nel sistema del diritto commune fino alla prima emancipatione, Milano 1956; 
G. Ferrari delle Spade, Giurisdizione speciale ebraica nell’ impero romano- 
christiano, in Scritti Ferrini I, Milano 1947, p. 239 ff.; G. Kisch, Jewry-Law in 
Medieval Germany, New York, 1949. 

<a OF Taubenschlag (title in note 75) p. 2 ff., 6 ff.; Id., Introduction to the law 
of the papyri, in Archives d’histoire du droit oriental/Revue Internationale des 
droits de l’antiquité I (1952) p. 292 ff. 

86 Flavius Josephus, Jewish Antiquities, 14. 15. 2. 

87 Flavius Josephus, Jewish Antiquities, 16. 11. 
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Possibly he did this, because he could not furnish evidence of the 
alleged attempts at poisoning him, but was thus able to construe with 
the Mosaic law their attempts to escape — which had been proved — 
to be rebelliousness, which was liable to capital punishment. 

It is obvious that the Romans can hardly accept this appeal to Mosaic 
law. Augustus’ decision that Herod shall have a free hand if the 
attempts are proved, even then urging moderation, is in point of fact 
a rejection and when Herod brings the council at Berytus over to his 
side, the reason is not that it agrees with him on this alleged support 
by Mosaic law *. 

If the difference in legal conceptions causes difficulties when the 
punishment to be inflicted is involved, these difficulties become much 
greater in cases touching the religious life of the subjugated people. 
And it is precisely a sense of religion which pervades the whole of 
Israel’s national life. For the Roman magistrate these matters are of less 
importance. Many a deed which in the Jewish view, is a serious 
transgression of the law, is considered by him to be an internal religious 
guarrel of the subjected nation. The Roman magistrate prefers not to 
concern himself with the very offences which are the chief consideration 
with the Israelite. Throughout the world domination of the Romans 
runs the strong thread of non-interference in the internal quarrels of 
others, particularly religious quarrels. This is evident from Gallio’s 
attitude **, which is too readily explained by his close kinship with 
Seneca; it is evident from the attitude of Lysias and that of Festus 
towards Paul ®. Pilate also takes that view *. When afterwards the 
Roman state feels threatened by rising Christianity, the Roman magis- 
trate interferes, but then it is done after an objective criterion; the 
willingness or unwillingness to sacrifice to the Emperor ®; much later 
the Roman Christian state finds an objective criterion against the 
heretics in the judgement of the bishop ”. 


reap ahe 


88 There is a possibility that this appeal of Herod to Mosaic Law made a little 
more impression on the Council at Berytus, because also non-Romans were members 
of that court. In a bi-partite jury as is sometimes made possible by the Edicts of 
Cyrene, application of local law or reckoning with it offers better chances of course. 

39> 2Actsi18 (914,715. 

PD SACS ZC osw oe Os 26nd, 182: 

91 As appears from Pilate’s repeated statements of Jesus’ innocence, recorded by 
the four evangelists. 

92 Plinius Minor, Epist. X 96/97. Ed. M. Schuster Leipzig 1952; also in W. den 
Boer (title in note 28), p. 5/7. 

93 Cf. Ed. Volterra, Appunti intorno all’ intervento del Vescovo nei processi 
contro gli eretici, in Bulletino del Instituto di Diritto Romano (B.I.D.R.). 
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It is clear that Jewish lawyers considered the application of the 
Mosaic law to be safe only in their own hands. This datum, too, is 
supported by the Herodian trials. Ultimately Herod's appeal to Mosaic 
law amounts to a request to decide for himself. His interpretation of 
the relative text in Deuteronomy is not that the elders of the city are 
to hear the parents and are to decide then whether the son is rebellious, 
but that when the parents have furnished proof of the son’s rebellious- 
ness, they are to stone him without further examination. Historically 
this interpretation seems to me to be correct ™. 

The correct application of Jewish law is safe only in Jewish hands. 
Even apart from biblical data this logical and acceptable standpoint 
makes it probable that a trial against an accused begins with a trial 
before the Sanhedrin. 


If, therefore, the Jews desire to have justice administered according 
to Jewish law, preferably by a Jewish judicial organ, they will not feel 
the need of Roman interference and are likely to be anxious to keep 
the range of its application as narrow as possible. Those who uphold 
the idea of exequatur, no doubt find support for this view in the fact 
that the Jews like to limit the scope of the Roman control. The Jews 
prefer above all a Jewish trial with the Roman exequatur, which in the 
circumstances cannot be dispensed with *. 

But Pilate, the Roman, won't stand for it. The Roman is in control 
and for the present has no intention without further examination to 


®4 For details see above (note 61). 

®° The differences between an exequatur and an independent trial should not 
be overrated. No doubt there are differences: In an independent procedure the 
investigation is begun, as if there had not yet been an investigation, and an indepen- 
dent decision is given. When acting upon a demand for an exequatur the judge can 
confine himself to a general investigation as to whether the elementary rules of a 
legal action have been complied with and a few more points, whereupon he can 
give his fiat executio without a thorough investigation of the case itself. But even 
in the modern practice of international private law this difference is considerably 
smaller than it seems to be, because the extent of the investigation held by the judge 
when an exequatur has been asked for, will mainly depend upon the extent of the 
confidence he places in the judge whose sentence is involved. When this confidence 
is slight, the exequatur procedure approaches most closely the independent pro- 
ceedings. If this difference is not very easily recognised at the present day, it will 
be far more difficult to formulate or realize it for a time when the concepts exequatur 
and independent action did not exist side by side and this contrast as such was not 
known at all. Cf. A. Steinwenter in IVRA (1956) p. 265: “Die Hypothese von einem 


blossen Vollstreckungsurteil oder gar nur Vollstreckungsbefehl des Pilatus geht von 
allzu modernen Erwagungen aus”. 
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approve of what the population wants. He is not going to grant a more 
or less automatic exequatur, but he will investigate the matter himself. 
This fits admirably into the Roman point of view, which attaches only 
little value to judging a matter according to Jewish laws, but great 
value to Roman control. 

This conflict is described very clearly in the Gospel of St. John. 
Whereas the Synoptists commence their account of Pilate’s procedure 
at once with the trial itself, John first describes something else: a short, 
introductory debate between accusers and Pilate. 

John writes °°: Pilate then went out unto them, and said: What accu- 
sation bring ye against this man? The word that is used is accusation, 
Kkatnyopia in the technical-legal sense of the word *': the accusation 
introducing a trial. Pilate wishes to start the legal proceedings. But the 
accusers do not like this. The case is quite clear to them; they have not 
come for legal proceedings, but for a signature. And John records their 
reply: If he were not a malefactor, we would not have delivered him up 
unto thee. By these words they give expression to their opinion that 
Jesus’ guilt is an established fact; a further examination is superfluous; 
Pilate has merely to execute the sentence. 

But when Pilate then says: Take ye him, and judge him according 
to your law, the answer is: It is not lawful for us to put any man to 
death. And this decides the preliminary debate — it could not be other- 
wise — in favour of Pilate. Pilate then entered into the judgement hall 
again, and called Jesus, and then the trial proper begins. 

If on the part of the Jews there are objections still to a punishment 
by crucifixion %, these objections to such a punishment as being of 
Roman origin and indicative of Roman domination, are put aside, 
because the all-deciding factor is what John records as their own words: 
We have a law and by our law he has to die”. 


96 John 18 : 29—31. Aicher, p. 18 (note 13) speaks of a “gespreizte und ge- 
reizte Vorbesprechung zwischen Pilatus und der Juden, die an einander vorbeiredet” 

97 Tiva katmyoplay pépete to0 GvOpemnov tobtov; John 18 : 29. Cf. W. Bauer, Grie- 
chisch-deutsches Worterbuch zu den Schriften des Neuen Testaments und der tbrigen 
urchristlichen Literatur, 4th ed. Berlin 1952, sub voce. Cf. Edict of Cyrene I 9/10 
Kamyopobvtav beside uxptupotvtav. Cf. 1. 35 and 39. See also Luke 6 : 7. 

98 According to J. H. Stelma in Vor der Hake, Commentaar op de Heilige 
Schrift, Amsterdam, 1952/6, p. 1024 the Jews did not demand Jesus to be killed 
by stoning, but by crucifixion, this being the most ignominious death. It is more 
probable that Pilate would not allow the punishment by stoning, either for reasons 
of order, or because he did not or would not know it. I also doubt whether the stress 
laid on the kind of punishment by the Talmud played such an important réle already 
in this time. 

99 John 19 : 7. This is an answer to Pilate’s words: Take ye Him and crucify 
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In the fore-going I only discussed a few points. The suffering of 
Jesus, also from the legal-historical angle, cannot be described in all its 
bearings. But this much these few remarks have shown that a Jewish 
sentence can be followed by a Roman punishment, and that Roman 
proceedings can be preceded by a trial of the Sanhedrin, as happened 
in the trial of Jesus, where Jewish legalism and Roman power clashed 
and met. 

Should any one see in the account of Jesus’ suffering a discrepancy 
and be at a loss how to square a Jewish sentence with a Roman punish- 
ment, or should think two trials in succession an impossibility, this is 
essentially due to an attempt at finding a uniform, standard concept 
of law, shared by the government as well as by the subject. The factual 
happenings in Jesus’ trial can, however, only be accounted for by a 
diversity of legal ideas, by the struggle between Jewish law and Roman 
power. The Jew will do things after Jewish fashion, not caring whether 
the Roman will perhaps think it non-sensical. Once the Roman has been 
called in, he will act according to his own rules and will not trouble 
himself about the Jewish view more than is necessary to avoid a revolt. 
Seen in the ligt of law history, a Jewish trial followed by a Roman 
one, although in our eyes one would do, is a natural thing. Thus a 
scientific discrepancy has, via a rather complicated reasoning, found 
a simple solution — which the ordinary Bible reader has probably 
always vaguely felt to be the explanation. 


cS 


When now the guilt both of the Jews and of the Romans has thus 
been established, we can pause to consider the non-liquet of Kisch’s 
essay; Oscar Cullmann’s appeal to the Cross and religious anti- 
semitism. 

The reliability of the tradition of the gospel is not shaken by central 
legal-historical discrepancies and Kisch’s non-liquet, refreshing though 
it may be after the hyper-critical period, should make way for a more 
positive approach. 

The legal-historical data leave no room for Oscar Cullmann’s proposi- 
tions and deprive his expositions on the state, of those arguments that 
are taken from the actual proceedings in the trial of Jesus. 


Him. These latter words I take in the same sense as what Pilate had said before: 


Take ye Him and judge Him according to your law. A different view is held by 
Aicher, p. 39. 
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The data furnished by law history cannot take away the basis of 
religious anti-semitism. This basis if consistent with religion will any- 
how cease to exist by the realization that the central significance of the 
cross of Golgotha does not lie in the plane of law history, but of 
religion — when also the student of law-history repeats religiously 
the words of the poet Jacob Revius 1, 


100 


"Tis not the Jews, Lord, who did crucify Thee, 


—— 


Nor they who full of malice hauled Thee into court... 


Fe ee ee a 


All this, all this took place, alas, for my grave sins. 


"Tis not the Jews, Lord, who did crucify Thee, 

Nor they who full of malice hauled Thee into court, 
Nor they who full of scorn, bespat Thy face, 

Nor they who smote Thee with their heavy fists! 


‘Tis not the soldiers, Lord, who took from Thee 

Thy robe, or they who raised the reed or hammer 
Or raised the cursed cross on Golgotha 

Or quarrelled even then, unmoved, about Thy robe. 


Tis I, tis I, o Lord, who have done this, 

I am the heavy beam laid on Thy shoulders, 

I am the strong, tough rope Thou wert bound with, 
The heavy nail and spear, the scourge that struck Thee, 
The blood-stained crown placed on Thy bleeding head: 
All this, all this took place, alas, for my grave sins. 


Jacob Revius (1586—1658). After the (Dutch) version in Geestelijke Liederen uit 
de schat van de Kerk der Eeuwen (Spiritual Songs from the Thesaurus of the 


Church of the Ages), The Hague 1936, no. 157. 
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DISSERTATIONS 


In the course of the Academic year 1958/59 the following disser- 
tations were defended. 


In the Faculty of Theology: 


G. C. OOSTHUIZEN, Theological discussions and confessional develop- 
ments in the churches of Asia and Africa. Franeker, T. Wever, 1958 
(327 pe). 


This important subject attracted more attention during the last decade 
and it is essential for the church universal to know precisely what theo- 
logical developments are taking place in Asia and Africa. This has been the 
main purpose of the above-mentioned thesis. 

This subject is not at all an easy one. Neither is it very popular with 
many. Nevertheless, it is essential and a necessity that it should be discussed 
and a comprehensive view given of the issues at stake. The contents of this 
thesis are divided into seven chapters with an introduction. Chapter I. refers 
to the Indian views with regard to the relation between christianity and the 
non-christian religions. Here the views and the theological approach of men 
like A. J. Appasamy, P. Chenchiah, V. Chakkarai, G. V. Job, D. G. Moses, 
S. Singh, R. B. Manikam, P. D, Devanandan, A. Sirvatham and S. Kulandran, 
and D. T. Niles of Ceylon have been discussed. In chapter II. United 
Churches and Union Schemes in India and Ceylon, with special reference 
to the ‘Statements of Faith’, comes into the picture e.g. that of the Church 
of South India, The Church of North India and Pakistan. The Mar Thoma 
Church, the discussions between the Lutherans and Baptists and the Church 
of South India and the Scheme for Church Union in Ceylon. 

Chapter III keeps itself busy with theological thinking in China and Japan 
whereas in Chapter IV the question of creeds and confessions in the Asian 
Churches is being discussed. Here special attention is paid to the Dajak, 
the Moluccan, the Minahassa, Timor and Batak Churches as well as the 
Evangelical Christian Church in Netherlands New Guinea, the Churches in 
Korea both Presbyterian and Methodist, the Lutheran Church of China 
and the Andhra Evangelical Lutheran Church. In Chapter V. the discussion 
is continued with reference to the Church of Christ in China, the Church 
of Christ in Thailand, the United Church of Christ in the Philippines and 
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the United Church of Christ in Japan. The second last chapter is devoted 
to Africa and in the last a summary is made of the whole investigation. 


Theological issues: The direction of the thesis is briefly as follows: 

The first issue at stake is the founding of an indigenous church which 
should be instantaneously and spontaneously associated with the beginning 
of Christian missionary activity. The dichotomy between church and mission 
should disappear. The main concern is that a church so founded must stand 
as a permanent and influential organisation in the whole nation, confronting 
simultaneously the national community and the national consciousness at all 
fronts. This is what Barth calls ‘political’ preaching which entails theological 
issues of great importance. Unfortunately, due to church imperialism and 
ecclesiastical colonialism from the West, this entire process has been 
retarded. 

The Church cannot help staking on an institutional aspect because in a 
genuine and proper sense it is an institution. But the identification of the 
Church in Asia and Africa with Western culture per se has affected its 
desired stability. The Reformation established an antithesis with the world 
which was in a sense a necessity of principle. Unfortunately this developed 
the disposition within the Church in Europe that Christendom has been 
thought out within its walls and that Christendom and Western civilization 
are inseparable. Man's desire is to keep, to cherish what he has sought and 
found, and because the Church has not been open to receive but closed in 
order to preserve, it remained foreign in its outreach. But here also form and 
content are not two independent magnitudes, they are most intimately related. 

While each Church is called upon by the Word of God to remain true 
to its fundamental truths, to the creed of the Word of God, to preserve the 
purity of the faith, it is also called upon to take into possession through the 
Holy Spirit the cult and cultures of the specific peoples amongst whom it 
finds itself. This is the most difficult task of the Church because on this 
its success of the communication of the Gospel depends. Furthermore, every 
people has, particularly on account of its natural talents and historical 
experiences, its own particular point of view from which realities are 
studied, giving its own special contribution. Because no tribe or nation is 
a mere collection of individuals or a collective composition but an organism 
because of historic growth, the Church is called upon to retain a critical 
view on the material life of the people as a whole, from the light of the 
knowledge of God in Jesus Christ. The greatest service of the Church will 
be the true faith she confesses. The Church can never adapt itself to the 
cult and culture of a people but should take it into possession and give it 
a rebirth. Only this can avoid syncretism which s one of the greatest 
problems in Asia and Africa, and here in South Africa it has become 
a most disturbing phenomenon. 

Because the Church became too institutionalized, formalistic and intangible, 
it carries with it a certain foreignness unfortunately, which passes the 
boundaries of the foreignness of the Truth, making ‘foreignized converts’ 
rather than living indigenous members who influence the whole cultural 
situation. To too many baptism meant joining of a community westernized 
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and even materialized, having socially and politically its own aspirations, 
often opposed to the patriotic aspirations of the tribe or nation. Many of 
the Churches of the lands of the rising sun and the so-called ‘dark continent 
are alien churches which represent the outreach of Western Christianity. 
They imported Western architecture, Western music, Western Theological 
problems and issues without taking seriously the local issues at stake. On 
the other hand, Islam in Africa and Asia and Buddhism in Asia penetrated 
those cultures to such an extent that they shed their foreignness and became 
domesticated. 

Being rooted in Christ and related to the soil must go hand in hand. 
Theologically the Christian and his Church must digest the relation between 
God and the concrete world, and this has to be dealt with dynamically and 
positively. This theological task must be accepted most seriously. Although 
theology is not Christianity and a life of faith is perfectly possible without 
any systematic intellectual explanation, yet the demand for theology arises 
within the Church in all times and ages. The thinking Christian wishes to 
understand his new life in relation to his physical experiences and observ- 
ation. Christians must also state their beliefs to others in a way which 
can be apprehended and appropriated by the intellect. Africa and Asia 
today calls for this more than ever. Unfortunately the missionaries took this 
whole issue not very seriously. The most tragic failure has been the lack 
of clear, sound theological teaching. 

The approach of Christianity to the non-Christian religions mainly deter- 
mines the theological enterprise in the East. The existence and vitality 
of non-Christian religions challenge the Christian Church as never before. 
This has established a great need for the re-thinking of Christian theology 
in Asia to-day and also in an awakening Africa. Various obvious reasons 
for an Eastern and African theology are obvious. Different movements 
have to be struggled with on a high level e.g. the resurgence of the non- 
christian religions, Western secularism etc., etc.. In Africa a revolutionary 
situation is being experienced, the rising of Nationalism, Mohammedanism, 
the resurgence of animism, race relations, separatist movements — all these 
call for a theology of Africa. 

Theology has not only a negative but also a positive aspect, namely 
to discover new treasures from the Bible and the stating of these com- 
prehensively to the people concerned. This work presupposes the redeemed 
Christian spirit as so excellently outlined by David G. Moses, Paul D. 
Davanandan in India and Kazoh Kitamori in Japan. An Eastern and African 
Theology must develop from the Christian spirit utilizing Eastern and 
African instruments. Unfortunately men like A. J. Appasamy, P. Chenchiah, 
V. Chakkarai and others in India misunderstood this issue. The main 
criticism we have against their approach is (a) their individualism; (b) the 
emphasis on religious experience as a norm in the theological task discarding 
Scripture as a final norm; (c) thus not the Christian Indian mind is pre- 
dominant but the Hindu mind; (d) the grave mistake of shifting slowly but 
surely, the axis from the Gospel to Hinduism. Unfortunately, this method 
of addition and subtraction, of assimilating and rejecting vital doctrines of 
the Bible, must result in a mixture which is neither Christian nor Indian. 
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Theology has never been meant to terminate in philosophical speculation. 

Many in Asia and Africa turned a cold shoulder on theology, but one 
of the main reasons is the mechanical recitation of the creeds, the mechanical 
acceptance of the confessions without really understanding their meaning, or 
the failure to see them as living documents in a specific situation. Many 
consider the creeds and confessions and theology in general unnecessary 
to the Spiritual life of the Church as well as their own; to some it is even 
a positive hindrance to their faith. The Church’s tradition, in so far as it 
is based on Scripture, need never exclude the justification and development 
of an Eastern or African Theology, because of the continuous nature of the 
Church. Furthermore, alien forms and methods of spiritual and ecclesiastical 
life must be viewed with the same kind of scrutinising criticism as indigenous 
forms and methods are usually subjected to. 

At the All Africa Lutheran Conference held at Marangu 1955, a Confessio 
Africana was proposed in addition to the Lutheran creeds and confessions. 
This is a step in the right direction. The idea to imitate rather than to create 
positively is a set-back for the development of an indigenous theology. This 
is a stage in all human developments. But it has reigned too long in the 
Theological field in Asia and Africa. The ecclesiastical force with which 
theological systems have been transplanted is another reason. As in the early 
Church, the Churches in Asia started first in the field of Apologetics, a field 
into which the Church in Africa has to enter as yet. It is however, desperate- 
ly important that the Churches in Asia and Africa overcome the disunity 
of theological witness which is such an obvious phenomenon of the Church 
in the West. The main problem so far in the Church in Asia with regard 
to its theological task, has been the misgivings about the relation between 
Christianity and the non-christian religions. ‘Inner values’ were sought, 
Eastern religions were considered as ‘preparatio evangelica’, non-christian 
religions were judged from a non-theological, subjectivist psychological 
norm, a norm outside God’s Word. This tendency has been influenced 
by Edinburgh (1910) and Jerusalem (1928) especially, where a real resent- 
ment to dogmatic theology prevailed with a definite leaning towards natural 
theology. A definite syncretistic mood prevailed at especially Jerusalem 
(1928) with ideas such as ‘fulfilment’, ‘accommodation’ and ‘adaptation’ pre- 
dominant. 

We already referred to India. China has done relatively speaking very 
little in the field of theology, in spite of the well formulated statement by 
Chinese leaders at the National Christian Conference, Shanghai (1922) in 
which the case of an indigenous church and theology had been stated so 
frankly and with so much zeal. T. C. Chao, the well-known Chinese theo- 
logical professor and the one time member of the Central Committee of the 
World Council of Churches, maintains that in matters pertaining to the 
unseen, the Chinese prefer to be reticent. He nevertheless, emphasized the 
importance of interpreting Christianity in terms of the Spiritual inheritance 
of China. The Catalogue of the Council on Literature for Overseas Chinese, 
published 1957, indicates how little has been done in the theological field. 
There has been a few publications on inter alia the Canon and Text of the 
Old Testament, Apologetics, ecclesiastical history and two books by T. C. 
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Chao namely An Interpretation of Christianity and Four Talks on Theology. 
Y. T. Wu the chairman of the Three Self Movement, published a book 
in Chinese titled ‘‘Darkness and Light”, a revaluation of the Church under 
communist rule, of which he is a staunch supporter. The religious life of the 
Chinese Church is rather eclectic than dogmatic and more humanistic 
than theological. China’s main contribution must thus be sought, not in the 
field of theology but in that of moral philosophy, mainly because of her 
Confucian background. Syncretism is a great problem in China which 
already began with Taoism, Confucianism and Buddhism. The only extensive 
theological discussion in the Chinese Church centred round the Virgin Birth 
of Christ. Walworth Tying gave an excellent defence in favour of the 
orthodox doctrinal position. At the moment the main discussions in the 
Church here centres round the material and social issues. 

The Church in Japan experienced not much theological thinking in spite 
of the fact that the Japanese theologians have a thorough knowledge of 
theological developments in the West. The Barthian theology is very 
influential in the Japanese Church. The Social Gospel of the U.S.A. paved 
its way to Japan also. Emil Brunner was introduced to Japan in the late 
twenties by the Rev. Tokutaro Takakura as Barth was introduced by Dr. 
Hidenobu Kuwada, President of Tokyo Union Theological Seminary, with 
his book Essence of Christianity. Both wrote introductions to the dialectical 
theology. Prominent amongst the socalled fundamentalists is T’amekichi 
Saito. Masahisa Uemura, a consistent Calvinist, was a leading figure in the 
early Japanese Church. He tried to develop an indigenous theology. Kazoh 
Uchimura again, was led to anti-ecclesiasticism, and formed the Mukyokai 
in order to establish an indigenous Christianity in Japan, ‘‘a Christianity 
received by Japanese directly from God without any foreign intermediary”. 
Prof. Kazoh Kitamori made significant contributions. Kagawa’s theology 
has no real sound theological basis. The Church in Japan may still produce 
valuable work in this field. Many of their ministers are able students of this 
discipline. 

As far as Africa s concerned practically nothing has been done in the 
field of theology. The Church has as yet not entered into a serious discussion 
with its environment. Only a few sporadic articles can be mentioned plus 
one or two books. The theological task should start with unreserved loyalty 
to the ‘givenness’ of the Gospel and what these churches express should 
be fully integrated with the faith of the Universal Church. Africa needs 
this approach in a revolutionary situation. Theology is just as technical a 
service as medicine, and while it is a prominent service, one realises at the 
same time that only a few have the disposition to develop knowledge 
and discriminating judgment in this field. But we must think of theology as 
a vital means for the development of the Church, not a means of contro- 
versy. The theological schools are the only places where the young, growing 
and changing churches can reach a self-understanding which is indispens- 
able for their task. A radical revision of theological training and subjects 
are however absolutely necessary. 
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Creeds and Confessions: In United Churches and Union Schemes: 

For the first time after many centuries of separatism, the episcopal and 
non-episcopal bodies have come together in what is the now well known 
Church of South India. Against the background of Hinduism, the things 
which united Christians in India, are far more important than the things 
dividing them. The unhappy results of Western discord are even more 
important than the first with regard to this union. Nationalism is another 
factor. 

The Church of South India has in its tradition many instances of union 
e.g. in 1865 proposals already started for the amalgamation of various 
Presbyterian Churches. In 1877 the Indian Presbyterian Alliance was 
established. An alliance rather than a union was formed because the Indians 
did not show much interest in unification. Confessions were simply trans- 
planted such as the Westminster Confession of Faith, the Confessio Belgica, 
the Heidelberg Catechism and the Canons of the National Synod of 
Dordrecht. In September 1901 the South Indian United Church came into 
existence and a year later a broader union was promulgated. Parallel 
movements started in India and on the 25th of July, 1908, the South Indian 
United Church was formed. The confession is basically Presbyterian, they 
have taken from Westminster Confession what has been regarded as useful 
for India and has added a pronounced Nicaean and Chalcedonian emphasis 
to Christ’s person. This unification was formed not to perpetuate the 
Western denominations, but to form a strong Indian Church. 

It was agreed at this union to establish a larger union, and at the Madras 
meeting 1910 a suggestion was accepted that the basis of union should be 
the combination of the constitutions of the South India United Church 
and the Lambeth Quadrilateral. The historic Conference at Tranquebar 
took place in 1919; all except two of the 33 present were Indian. Out of 
this Conference came the Tranquebar Manifesto. A short statement of 
Faith was accepted based on the Lambeth Quadrilateral. The laudable 
desire has been from the beginning to organise the Church in India in such 
a way that it gives the Indian expression of the spirit, the thought and the 
life of the Church Universal. The acceptance of the Lambeth Quadrilateral 
was a real problem to the Congregationalists and Presbyterians. The 
proposed scheme of Union was drawn up in 1929. Being confronted with 
examples of liberal theology the Scheme of Union was brought to funda- 
mentals. The position of the two creeds, Apostolic and Nicene, as being 
“a sufficient statement of the faith’, has been challenged. Streckeisen of 
the Malabar Council, realized that there was uncertainty about the doctrinal 
position of the Church so that everything could be taught and accepted, 
in other words, it had no criterion. The definition in connection with the 
Holy Scriptures as the ‘‘ultimate standard” of faith could imply the accept- 
ance of other “preliminary” standards. The Malabar Council wanted the 
relevant clause to read: “Holy Scriptures as the only standard of faith 
and life’. After this the discussions had shifted from the historic episcopacy 
i.e. the order to the Word. The Scheme of Union of 1939 was much more 
satisfactory than that of 1929. It was accepted as the basis of Union on 
September 27, 1947, when the ecclesiastical Union was inaugurated. The 
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statement of faith begins as follows: “The Church of South India accepts 
the Holy Scriptures of the Old and New Testaments as containing all things 
necessary to salvation and as the supreme and decisive standard of faith, 
and acknowledges that the Church must always be ready to correct and 
reform itself in accordance with the teaching of these Scriptures as the 
Holy Spirit shall reveal it, etc. They accepted the Apostles’ and Nicene 
Creeds and emphasized briefly the doctrine of the Trinity. It also accepted 
that the Church is ‘competent to issue supplementary statements concerning 
the faith”. 

A Confession of faith cannot be manufactured, it must develop and 
be given by the Spirit in answer to a concrete situation confronting the 
Church. This confession of faith should be supplemented as is expressed in 
its constitution namely that “the Church of South India desires, therefore, 
conserving all that is of spiritual value in its Indian heritage, to express 
under Indian conditions, and in Indian forms the Spirit, the thought, and 
the life of the Church Universal”. 

The Church Union of North India and Pakistan followed more or less 
this same statement of faith. This is also the case with regard to the Scheme 
of Church Union in Ceylon. The extensive discussion between the Church 
of South India, the Federation of Evangelical Lutheran Churches and the 
Baptist is still being continued. These discussions proved that the theological 
position of the Church of South India is not so weak as it seemed at the 
beginning. Agreement has been reached on such issues as the ‘Law and the 
Gospel’ and the ‘Doctrine of Election’, and they are nearer to each other 
on the approach to Scripture creeds and confessions. The doctrine on the 
ministry is the main bone of contention. Discussions also took place between 
the Church of South India and the Mar Thoma Church. 

In the thesis is further being discussed, Statements of faith of the Dajak 
Church, the Moluccan Church, the Church of Minahassa, the Church of 
Timor, the Batak Church, the Church in Korea and the Church in Formosa. 
Considerable discussion has taken place whether the Heidelberg Catechism 
is relevant to the situation of the churches in Indonesia. The question arises 
whether the catechism is not spiritually, ecclesiastically and theologically 
far beyond the standards of these churches. J. A. C. Rullman’s objections 
to it are its incomprehensibility, difficult sentences, heavy struggling over 
things irrelevant at this time and the not mentioning of things the churches 
are desperately concerned about; on what he considers as merely historical 
the catechism is very extensive. But, says he, it can be revalued on the 
field. It gives an extensive interpretation of the Apostolicum, Decalogue 
and Pater Noster and it keeps close to Scripture. He refuses to see the 
catechism as a barrier to ecumenical work. J. C. Gilhuis is nearer to the 
truth when he maintains that the Heidelberg Catechism is something 
borrowed and that they must later come to their own confession against 
their own background. If they do accept the Heidelberg Catechism it must 
not be because of the fact that it became traditional heritage in the formal 
sense but because it became self-acquired spiritual property. W. F. Dank- 
baar sees a step in the right direction when these churches do not refer 
to the older confessions. 
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There is no evidence of independent confession forming in the Churches 
of Indonesia except the Batak Church. The previous Statements of Faith 
have been merely preambles to the Church order. Although the Batak 
confession gives little evidence of original theological thinking, it nevertheless 
is a grand effort to confront the local issues. The confession is Batak in 
origin and Lutheran in character. It is a confession in the actual sense 
of the Word confronting error, heathenism, Islam, sects and even commu- 
nism and can be easily understood by the Batak. It is solid in its Scriptural 
background, always referring to Scripture on every issue. Here is a church 
that realizes the circumstances in which it has to exist with an honest effort 
to confront it and without being unfaithful to its tradition. In 18 articles 
it states what it believes and what it rejects. 

The Presbyterian Church in Korea accepted its confessional heritage. 
Unfortunately this Church experienced a few schisms. The Methodist 
Church in Korea reduced the 25 Articles of faith inherited from John 
Wesley, which is a revision of the 39 Articles of the Anglican Church, 
to 8. At the unification of the Presbyterian Church in Formosa, the Apostles 
and Nicene creeds and the Westminster Confession were accepted. 

The Church of Christ in China and Thailand accepted short statements 
of faith whereas the United Church of Christ in the Philippines, which has 
a tradition of unifications of different bodies with short statements of faith, 
accepted as basis of union in November, 1947, “the Heritage of Faith 
brought into Union by each of the constituent churches and hereby declare 
as our common faith and message: Jesus Christ the Son of the living God 
our Lord and Saviour’. The Philippine Methodist Church again has omitted 
four articles from the twenty-five of the Methodist Episcopal Church in 
America. 

The Confession of Faith of the United Church of Christ in Japan 
(Kyodan) is more original than those just mentioned. Here also we find 
a historical background in which union movements prevailed and in which 
short statements of faith have been accepted. Drawn up by Dr. Ken Ishiwara 
it was accepted by the Kyodan fourteen years after its promulgation. The 
first statement, was drawn up in 1940, in order to satisfy the authorities ie. 
in order to act according to the requirements of the Religions Bodies Act. 
It was a historical moment when the final confession was accepted at the 
General Assembly, October, 1954. More than 30 denominations had to be 
satisfied. What made it more difficult was that the Kyodan at its initiation 
pledged to hold the traditional background of the different Churches in 
high esteem. The Kyodan has been growing into a single church and a 
common confession was a great need instead of each denomination adhering 
to its own confession. The confession, although short, is not just a working 
formula as the one they had since the Union was promulgated. In the 
Confession we see the Reformed tradition in a nutshell. The fundamental 
principles of all evangelical churches, such as the authority of the Bible, 
the doctrine of the Trinity, and justification by faith alone, are taken into 
the Confession. It still needs to confront many issues in the church’s environ- 
ment and should be supplemented. 

In December, 1955, the Lutheran Churches in Japan negotiating for one 
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Evangelical Lutheran Church in Japan as in India, (and as the case is 
now in Africa) drew up a doctrinal witness which refers especially to 
syncretism and heathen practices. The Lutherans in Asia and Africa adhere 
more or less to the Lutheran confessions only. 

We find in Africa practically no evidence of original statements of faith 
and only a few union movements of which the Union Scheme in South East 
Nigeria accepted the basis of Union of the South India Scheme of 1929. 
The Dutch Reformed Churches translate and transplant the confessions of 
faith of the mother churches. This has also been the case with the Presby- 
terians and Methodists in different parts. Only the Basel Mission in Ghana 
and the Cameroons tried to confront certain aspects in the animistic religion. 

Prof. W. F. Dankbaar maintained that the confessional documents in the 
church of Asia and Africa may be divided into five stadia, although two 
more may be added: 

1. The “Younger” church takes over the confessions of the older church. 

2. The Confession refers only to that of the sending church. 

3. The “Younger” churches adopt as Confession an adaptation of the 
older. 

4. The “Younger” churches starts to define their faith. 

5. The Confession studies especially the problems which have arisen 
from the presence of the Christian Church in a pagan environment. 

6. In most of the Union Schemes and United Churches the Statement 
of Faith received the character of a working formula affecting the character 
of a confession. 

7. Those churches that find no walue in a confession although their 
numbers are decreasing. It is being felt that the creed or confession, as the 
theological judgment of the Church, must give to the Congregation the 
power of distinction, a measure of guidance for his thoughts. 

In conclusion we wish to mention the following: 

The Asian and African Churches have already suffered because of the 
arrogant attitude of our having an answer to every jota and title in the 
Bible, and the masterpiece approach to what is ours in our tradition. The 
Church, by expressing its faith, attains more and more clarity and under- 
standing and therefore learns in this course what a treasure she possesses 
in Holy Scripture. Marcus Ward is absolutely correct when he maintains 
that “All living Christian doctrine grows out of and reflects and cannot 
be understood apart from, the worshipping Christian Community”. 

The following is a sine qua non for the future: 

(i) The doctrine of the Church should be rediscussed especially with 
regard to its nature and selfhood. 

(ii) Churches must ‘adapt’ themselves to culture and cult. Form and 
content should become one. This must take place from the viewpoint of 
the Word of God. By adaptation we do not understand the ordinary liber- 
alistic meaning of the Word. The Holy Spirit should be allowed to take 
into possession what could be utilised in the Church. 

(iii) The Confessional basis of the Churches is most important in a 
changing world which has to be confronted adequately. A sound theological 
approach is the Church’s main need in Asia and Africa. 
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(iv) The dichotomy between mission and Church must disappear as 
soon as possible. The Churches in Asia and Africa must come to self- 
understanding. Its confessional background must be of value in the existential 
situation and it should be either revalued and adapted or should be re- 
formulated i.e. they should formulate their own confessions. 


W. B. VAN WIJK, Die versoeningsleer in die Rakouer Kategismus. 
Kampen, J. H. Kok N.V., 1958 (210 p.). 


(The doctrine of the atonement in the Racovian Catechism). 


M. D. HUGEN, The church’s ministry to the older unmarried. Kampen, 
IPE Rok NeV..<19599 (1224p): 


In the Faculty of Medicine: 


J. VENEMA, Aspecten der koolzuurinhalatietherapie. Groningen, J. Nie- 
meijer, 1958 (127 p.). 
(Aspects of the carbonic acid inhalation therapy ). 


This thesis deals with the carbon dioxide inhalation therapy developed 
by Meduna. A survey is presented of the most important literature on 
this new way of treating neurotic patients. Personal observations were made 
on 60 patients. 

In Chapter I, the influence of carbon dioxide on respiration and circulation 
is considered. The biochemical aspects of inhalation of high CO2 concen- 
trations are discussed with special reference to the investigations made 
by Schaéfer. Experiments in a number of personal cases showed that 40 
inhalations of the currently used mixture of CO2 and Oz gave rise to only 
a slight increase in the blood glucose level; this increase, however, was 
significant. The same quantity of CO2 caused a significant decrease in 
pH in venous blood, with a significant increase in pCOz and alkali reserve. 
Investigations are being continued in patients from whose arterial blood 
samples are obtained during inhalation of the CO2-Oe2 mixture. 

As regards the neurophysiological aspects: it is discussed that high COz 
concentrations exert an anticonvulsive influence and cause a slow high- 
voltage activity with a frequency of 3—5 per second in the EEG. 

In Chapter II, a historical introduction is followed by an exhaustive 
discussion of Meduna’s theoretical considerations to explain the effects 
caused by regular inhalation of a high COz concentration. Basing himself 
on the experiments made by Lorente de No, Meduna contends that adminis- 
tration of 30% COsz causes an increase in stimulus thresholds in the 
cerebrum, as a result of which the homeostasis in neurotic patients is 
restored to normal. 

Some criticism is expressed regarding the incorrect application of princi- 
ples derived from cyberbetic theories and regarding the reversal of the 
rules of evidence involved in this. 

A unilateral causal relationship as propounded by Meduna to exist 
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between psychological and neurophysiological functioning is compared with 
the “conditional thinking” as described by Riimke. The theory that the 
psychodynamic aspects to be distinguished in COz therapy should also be 
evaluated is connected with the anthropological considerations advanced 
by Van der Horst. 

Emphasis is placed on the importance of Gellhorn’s investigations, in 
which it was demonstrated that 30% COs inhibits the excitability of the 
hypothalamic-cortical system. 

In Chapter III, the apparatus used is discussed, with special reference 
to the advantages of the two-cylinder system (De Jong). A description is 
given of the technique of COz treatment as used by Meduna, Laverne, 
Jackman and Wilkinson, and attention is given to motor and sensory 
phenomena which may occur at administration of COs. 

Chapter IV presents a review of the views held on the psychodynamic 
aspects of COs inhalation therapy. 

The relation to the therapist which is developed, is characterized as a 
relationship of authority and confidence, in which the latter should consti- 
tute the basis for the therapist’s position of authority. This authority is 
considerably enhanced, moreover, by the array of impressive apparatus and 
by the effects produced by COs inhalation. 

Central importance is attached to the therapeutic situation, in which the 
physiological-biochemical and the psychodynamic aspects are united, and 
from which certain rules can be set up both with regard to COz dosage 
and with regard to the nature of the psychotherapy to be given. 

In Chapter V, the determination of indications is verified against the 
two above-mentioned aspects, COz theray — which cannot be considered 
specific treatment — is regarded as indicated in the treatment of neurotic 
subjects with vasovegetative manifestations. A survey is given of the 
therapeutic results obtained in 60 patients. Excluding schizophrenic patients 
and those suffering from a manic-depressive psychosis, the percentage of 
improvement amounts to 68%. The course of treatment in 8 cases is 
reported. 


J. M. WIGBOLDUS, Over de aard en genese van de Plaques Seniles. 
Groningen, Dijkstra’s Drukkerij N.V., 1959 (103 p.). 
(On the nature and the genesis of the Plaques Seniles). 


The first chapter presents a historical review of the most important 
literature on the morphology and morphogenesis of senile plaques. The 
numerous very detailed morphological descriptions show that several types 
of senile plaques exist, so that division into different groups is necessary. 

The opinions of the various authors were found to differ with regard 
to the morphogenesis of senile plaques. Many investigators believe that 
senile plaques are formed due to deposition of a foreign substance in the 
brain. This group of authors includes Fischer, Alzheimer, Marinesco, Minea, 
Hechst, Struwe and Bouman. A special place among these authors is occupied 
bij von Braunmiihl, who believes that physicochemical principles in the 
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sense of “Fallung” (precipitation) are of decisive importance in the for- 
mation of the plaques, the resulting pictures being determined by the nature 
and quantity of the substance precipitated, while the form is also influenced 
by the nature of the underlying tissue Von Braunmiihl reached this conclusion 
on the basis of what he calls a ““Modellversuch"” (model experiment). Other 
investigators maintain that the deposition of a foreign substance is preceded 
by a change in the protoplasmic glial reticulum. These investigators include 
Perusini, Simchowicz, Schonfeld, Critchley and Dias. Yet another group 
of authors explain the senile plaques on the basis of a change in the glial 
reticulum (Jacob, Alexander and Looney). Then there are investigators 
who believe that the plaques arise from degenerated glial cells. Advocates 
of this view are Bielschowsky, Ciarla, Urechia, Elekes, Lowenberg and 
Ferraro. According to Soniat, the majority of senile plaques arise from 
degenerated ganglion cells. The second chapter gives a survey of the 
literature on the histochemistry of the senile plaques. 

As early as the beginning of this century, amyloid has been considered 
as possibly the chief constituent of the substance precipitated in the plaque. 
Divry in particular has advocated the amyloid nature of the plaques in 
many publications. He regards the senile plaques as a manifestation of 
disseminated, miliary hyalinoamyloidosis. On the basis of the inconstancy 
of amyloid reactions to the plaques, however, there are many investigators 
who reject the views of those advocats of senile plaques as an expression 
of amyloidosis. 

The third chapter deals with amyloid and amyloidosis. A discussion of 
the typical histochemical reactions to amyloid is followed by a detailed 
discussion of the classifications of the various forms of amyloidosis. The 
investigations made by Apitz and Randerath have considerably reduced the 
significance of differentiation of various forms of amyloidosis; these 
authors regard the various forms of amyloidosis as an expression of 
paraproteinaemia or dysproteinaemia, of whatever aetiology. 

The fourth chapter describes personal observations on senile plaques as 
examined in three cases of senile dementia and three cases of Alzheimer’s 
presenile dementia. 

On the basis of a morphological examination of the plaques found in 
these cerebra, a division into four types is presented. The plaques of type 
1 are circular or nearly circular, with a diameter of 10—20. They are in 
free suspension in the tissues; no reaction of the surrounding tissue is 
visible. 

Type 2, with a centre of the same shape and dimensions as the plaques 
of type 1, shows this to be surrounded by an optically empty zone, around 
which a corona has been formed which can be morphologically interpreted 
as basal reticulum of increased density. Glial cells can be encountered in 
this corona, and sometimes also in the “empty” zone. The diameter of these 
plaques varies from 20 to 60. No definite glial reaction is demonstrable 
around these plaques, but changes are sometimes seen in the axis cylinders, 
which are spread apart and may show spindle-shaped swellings. 

Type 3 contains no compact centre, as did the above types. The central 
core of this type is fragmented. Fragmented parts of the core can also be 
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seen in the empty zone, while the corona is morphologically comparable 
with that in the second group. Nerve fibres passing around and in this 
corona show signs of degeneration such as varicose swelling and splitting 
of neurofibrillae, beside phenomena of regeneration in the form of out- 
growing club-shaped fibres. In some cases there is some macroglial pro- 
liferation surrounding the plaque. A variable number of glial cell nuclei are 
found in the plaque; these are hyperchromatic and may be spherical 
spindle-shaped or triangular. Some of these glial cells have an unmistakable 
cell body with a considerable quantity of lipofuscin. Plaques of type 4 
consist of a disc-shaped area of increased density of the basal reticulum. 
As the process advances, the core of the plaque disintegrates and de- 
generative changes occur in the surrounding axis cylinders and glial cells. 
The amyloid deposit is gradually removed, so that finally only a disc-shaped 
area of increased density of the basal reticulum remains. 

On the basis of this hypothesis, the suggestion that senile plaques are 
an expression of amyloidosis is possible in spite of the fact that various 
types of plaque show no positive amyloid reactions. 


In the Faculty of Science: 


W. P. WEYLAND, Investigations of the electronic spectra of alternant 
aromatic hydrocarbon positive and negative ions. Amsterdam, Wed. 


G. van Soest, 1958 (99 p.). 


P. H. VAN DER MEY, Negative and positive ions of diphenyl polyenes 
and some related compounds. Amsterdam, Wed. G. van Soest, 1958 
(99 p.). 


J. U. VEENLAND, The use of ultraviolet absorption spectra for the deter- 


mination of configurations of some aromatic oximes. Amsterdam, Wed. 
G. van Soest, 1958. 


Configurations of some alkyl substituted benzophenone oximes were 
derived by means of an interpretation of the U.V. absorption spectra of the 
oximes in ethanolic solutions. 

In the region investigated the U.V. absorption spectrum of benzophenone 
oxime shows two conjugation bands. Considering spatial relations we 
assigned the band at shorter wave-lengths (max 231 m) to syn-conjugation 
and the band at longer wave-lengths (max 251—252 m) to anti-conjugation. 
From a comparison of the U.V. absorption spectrum of benzophenone oxime 
with the spectra of the two benzaldoximes the folowing conclusions could 
be drawn: 


1. benzaldoxime, m.p. 36—37 C, has the anti-phenyl configuration (syn- 
benzaldoxime) 


2. the strain in benzophenone oxime may be fully ascribed to the system 
with the smallest ability to conjugate. 


By comparing the U.V. absorption spectrum of acetophenone oxime with 
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that of benzophenone oxime one can arrive at an assignment of the anti- 
phenyl configuration to the former oxime. 

The absorption of 4,4'-dimethylbenzophenone oxime and 4,4'-di-tert- 
butylbenzophenone oxime is more intense than that of benzophenone oxime, 
syn- and anti-conjugation bands both occurring at longer wave-lengths. The 
absorption spectrum of 2,2’-dimethylbenzophenone oxime clearly reflects 
steric hindrance in this compound. 

A comparison of the spectra of the 4-methylbenzophenone oximes with 
those of benzophenone oxime and 4,4’-dimethylbenzophenone oxime indicates 
that 4-methylbenzophenone oxime, m.p. 155—156 C, has the anti-phenyl 
configuration, the isomer with m.p. 136—137.5 C being anti-p-tolyl phenyl 
ketoxime. 

Starting from the U.V. absorption spectrum of benzophenone oxime the 
difference between the absorption pictures of the above-mentioned isomers 
could be explained by considering the difference in wave-length between 
the syn- and anti-conjugative absorption. The fact that anti-p-tolyl o-tolyl 
ketoxime (determination of the configuration from the absorption picture), 
like anti-p-tolyl phenyl ketoxime, shows maximum anti-conjugative ab- 
sorption at 256 m, is in agreement with the configuration assignment to the 
two 4-methylbenzophenone oximes. 

For the isomeric p-tert-butylbenzophenone oximes the spectral relations 
are identical to those for the p-methylbenzophenone oximes. The isomer 
with m.p. 161—162 C has the anti-p-tert-butylphenyl configuration. The 
spectrum of this compound, like that of anti-p-tert-butylphenyl o-totyl 
ketoxime, shows an anti-conjugation maximum at 258 m. 

In interpreting the absorption spectra of ortho-methyl substituted benzo- 
phenone oximes special account should be taken of the steric effect of 
ortho-methyl group. Starting from the benzophenone oxime spectrum we 
may expect for oximes with the syn-o-methylphenyl configuration less 
intense syn-conjugative absorption and more intensive anti-conjugative 
absorption. 

The spectra of 2-methylbenzophenone oxime, m.p. 108—109 C, and 2,4- 
dimethylbenzophenone oxime, m.p. 125—126 C, meet with this exceptation. 
Therefore anti-phenyl configurations can be assigned to these compounds. 
Owing to steric hindrance in the anti-conjugated system the absorption of 
2,4-dimethylbenzophenone oxime, m.p. 166—169 C, is in the syn-conjugative 
region more intense than that of its isomer. 

A preliminary discussion was devoted to the absorption spectra of the 
above-mentioned oximes dissolved in concentrated sulphuric acid. The ob- 
servations suggest predominant phenyl-phenyl interaction. The almost iden- 
tical U.V. absorption of isomeric para substituted benzophenone oximes 
also points in this direction. 

More evidence for phenyl-phenyl interaction can be obtained from a 
comparison of the U.V. absorption spectra of benzophenone oximes in 
concentrated sulphuric acid with those of benzophenones in ethanol and iso- 
octane. A strong resemblance between the two series was found for the 
ratios f/fp (£ = oscillator strength of a given benzophenone oxime, fp = 
oscillator strength expected on the assumption that, special ortho-effects 
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being absent, ortho-methyl groups would equally contribute to the oscillator 
strength as para-methyl groups). 


J, MACLEAN, De historische ontwikkeling der stootwetten van Aristoteles 
tot Huygens. Rotterdam, D. van Sijn & Zonen, 1959 (70 p.). (The 
historic development of the theories of impact from Aristotle to 
Huygens ). 


As Leonardo's investigations of the impact of balls had little influence, they 
are of no importance for the development of the laws of collision. 

In the 16th century Tartaglia and Cardano deal with cannon balls im- 
pinging upon walls; they study this problem as they are interested in ballistics. 

The problem of impact was involved in the treatment of the wedge and the 
hatchet in Aristotle’s ‘Mechanics’. Consequently, these tools are extensively 
dealt with in the Commentaries on this work by Ubaldi (1577), Benedetti 
(1585), de Monantheuil (1599), Baldi (1621) and de Guevara (1627). 

Galileo's treatise on the force of impact (published by Mersenne in 1634) 
continues this tradition. 

J. C. Scaliger’s idea (1557) that the force of impact may be compared with 
weight is found again with de Monantheuil (1599), Leurechon (1624) and 
Mydorge (1630). 

Starting from his corpuscular theory Beeckman studies the collision of 
freely moving balls and arrives at the rule that the algebraic sum of the 
quantities of motion before and after impact of perfectly “hard” bodies must 
be equal (1618). He was thus the first to find an important mathematical 
rule. 

Next, Galileo’s Discorsi (1638) deal with the problem of impact and 
shortly afterwards Descartes corresponds about this subject with Mersenne 
(1639—1644), repeatedly using the same rule as Beeckman did. However, 
Descartes only takes into consideration the case that the balls are moving 
in the same direction or that one of them is at rest. In this connection he 
often refers to games. 

In his Principia Philosophiae (1644) however, Descartes (in contra- 
distinction to Beeckman) always uses the arithmetical sum of the quantities 
of motion, even in the case of balls moving in opposite directions. Remark- 
ably enough the rules of impact in his letters to Mersenne are quite different 
from those in the Principia. 

In the same year (1644) Mersenne publishes the ideas Descartes had 
revealed to him in his letters. 

In 1639 Marci von Kronland put forward rules of collision which he 
applied to artillery and games, He certainly influenced Lobkowitz (1644), 
whereas Fabri (1646) founded his work on the publication of Mersenne and 
(probably) of Lobkowitz. 

Huygens’s principle of relativity for uniform translatory movements 
has been inspired by Mersenne. Already in 1652 he is in possession of the 
hypotheses from which he derives the laws of percussion of perfectly elastic 
bodies. Their publication (with explanation), however, took place only in 
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1703. As Huygens did not know Marci’s work before 1654, it is impossible 
that he was directly influenced by him. 

Borelli’s work (1667) is founded on that of Aristotle, Galileo, Torricelli 
and Mersenne (1644). He propounds several valuable theses on the magnitude 
of the force of impact and rejects the comparison of a force of collision with 
weight. Wallis, who was much influenced by Borelli, published in 1671 the 
correct laws of the impact of perfectly elastic bodies. 

Finally, Mariotte in 1673 puts forward the laws of impact of perfectly 
unelastic as well as perfectly elastic bodies. 

Besides an elaborate treatment of the theories on impinging bodies of the 
scientists mentioned above, the opinions of Jungius, Regius, Spinoza, Riccioli, 
Croone, Neile, Wren, Pardies and Deschales are dealt with in this thesis 
which is the first monograph devoted exclusively to the early history of the 
theory of impact. 


In the Faculty of Arts: 


A. D. MULLER, Die antropologiese psigologie van Hans Triib. Amsterdam, 
Swets & Zeitlinger, 1958 (134 p.). (The anthropological psychology of 
Hans Triib). 


This study has grown out of discontent over the reduced concept of man 
operative in most modern literature on psycho-therapy (especially in Psycho- 
analytical circles). The being of man is either reduced to chemico-physical 
processes (as in the Freudian school) or equated with processes of the 
psyche (as in Jungan circles). Both concepts of man basically influence 
the therapeutical goals aimed at and neither of these are therefore accept- 
able. But on the other hand both these schools of thought have contributed 
vastly to our knowledge of psychological processes and cannot be ignored 
or discarded. 

In our search for a concept of man on which a more acceptable and 
responsible psychotherapy can be based, i.e. a concept in which the lasting 
elements of psychoanalysis and Complex Psychology can be integrated 
profitably we became interested in the ideas of the Swiss psychotherapist 
Hans Triib, whose anthropological psychology seemed to present an answer 
to our problem. 

The greatest part of this study was devoted to an explication of the 
historical development of his ideas. 

Triib entered the field of psychotherapy as a student of C. G. Jung in the 
period during which Jung finally severed his bands with Freud and founded 
a new school of thought, the now wellknown Analytical of Complex Psycho- 
logy. As student and friend of Jung, Triib also commenced his practice 
as a psychotherapist, but soon realised that he could not wholly and 
truthfully identify himself with the concept of man and the ,,Weltanschau- 
ung” on which the doctrine of Jung is based. He found himself in opposition 
to Jung without being able to point out the exact source of his discontent. 

During this period he was deeply stirred by the personalities and ideas 
of two people, Martin Buber and Franz Rosenzweig. These meetings roused 


303 


News about the University 


in him a concept of man that is basically religiously determined. Because of 
the impression made upon Triib by Buber and Rosenzweig, the salient 
features of their ideas were accounted for in chapter I]. We concluded 
that he was most forcefully struck by Buber’s idea of the dialogical 
relation (I-Thou), and by Rosenzweig’s theory of the “New Thought” and 
his concept of man in which the concepts self and ethos are predominant. 

Triib’s starting point is the psychotherapy and all his attention is focussed 
on the problems related to the origin and healing of neurosis. 

Already in his first articles it becomes apparent that Triib is aiming to 
transcend the limits of psychology; therefore he asserts in 1928 that the task 
of the therapist is not concluded at the end of the individuation process.; 
and in 1935 he claims that the aim of psychotherapy is to lay bare the ethos 
(i.e. consciousness of own guilt and responsibility) in man; therefore he 
demands in 1936 that the psychoanalysis should be complemented by a 
psychosynthesis. But these were all half measures and it is only in his final 
conception that he succeeds in breaking through the boundaries of psycho- 
logy, with his anthropological psychology. 

His final conception is at the same time an exposition with the doctrine 
of Carl Jung; this because he was deeply impressed by what Jung attained 
in the field of depthpsychological research but he was also conscious of 
the dangers and shortcomings inherent to this system. This exposition aimed 
at preserving the useful by pointing out the unacceptable ideological impli- 
cations of Jung’s system and method. He aimed his criticism mainly at three 
components, viz.: (i) Jung’s gnostic-introvertive ‘““Weltanschauung”’, which 
at the same time acts as the goal of psychotherapy; (ii) his concept of the 
Self and (iii) his concept of individuation. On the basis of Jung’s writings 
we have tried to ascertain to what extent Triib’s criticisms can be sustained. 
We came to the conclusion that the facts proved him to be right. 

Opposed to what Triib calls Jung’s psychological anthropology, he places 
an anthropological psychology which is metaphysically founded. Centrally 
is the concept of the human person which transcends the psyche of the 
depthpsychology. 

Following Martin Buber and Franz Rosenzweig, he starts out with an 
anthropology which is based on Biblical revelation, and wherein the self 
is seen as the nucleus of personality, created and always adressed by God. 
This self does not develop but constitutes man from the start as a person. 
In the self man is intended tot realise himself in the meeting with others. 
According to this view man is seen as a Thou addressed by a Transcenden- 
tal Power; a Thou who in his acceptance of this summons, establishes 
himself as a self, and who unites his soul through his adequate answer 
(based on a trust-relation). As an addressed Thou and as a self who is 
capable of answering, man is anchored in faith. The self of man however, 
possesses the freedom to withdraw from this most basic of all relations. 
According to Triib the source of neurosis is situated in this hidden and 
unconscious decision where by the relation of trust and faith between God 
and man, and as a consequence between man and man is eliminated. In the 
neurosis therefore a more or less successful attempt to force and maintain 
the selfrealisation out of own perfection of power, is expressed. The aim 
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of the neurotic is to reconstruct his isolated self into an own private world 
and to repel the claims of God and the world and make both subservient 
to his autistic need of security and selfgloriousness. 

Because, however, the self of man is forever dependant upon transcenden- 
tal assistance, a certain restlessness of the heart remains, which tends to 
drive him to a re-acceptance of his fundamental alliance with God and the 
world. To escape from this fear, the neurotic builds up a whole system of 
defence mechanisms; in this process he may make use of his psychical 
or physical means of expression, or both. 

In relation to psychotherapy, Triib proceeds from the basic assumption 
that neurosis can only be truly healed when and if the relation between 
therapist and patient is based on real partnership. By this he does not mean 
to say that the patient can be pulled back into reality, but he puts forward 
the dialogical process as complement to the dialectical process of the 
depth-psychology. Depthpsychology is indispensable for the removal of the 
defence mechanisms and to lead the neurotic to the point where he will 
again be ready to act and willing to communicate. Triib is thus also aiming 
to achieve the “wholeness of the soul” but does not equate that with the 
“wholeness of man”. 

In the dialogical meeting the therapist represents the world, and in this 
way the world can again assume the form of “loving approach” which can 
again lead the distrustful self of the neurotic to a new start. 

Because one comes across parallel ideas in the writings of some American 
psychotherapists, e.g. C. R. Rogers, K. Horney, E. Fromm, H. S. Sullivan 
and F. Fromm-Reichmann, we have tried to point out to what extent these 
really constitute parallels and what the differences are. In the same way 
we have tried to delineate Triib’s concepts from that of L. Binswanger, 
V. E. Frankl and I. A. Caruso, in Europe. 

We came to the conclusion that Triib’s conceptions represent a valuable 
contribution to the theory and practice of psychotherapy. Concepts which 
still need the support that a comprehensive casuistic research can extend, 
but which at the same time seem to indicate the way out of the dilemma 
in which the psychotherapy has fallen under the guidance of the depth- 


psychology. 


REVIEW OF BOOKS 


A. N. Chistozvonov: Niderlandskaya Burzhuaznaya Revolyutsiya XVI veka. 
Izdatelstvo Akademii Nauk S.S.S.R. Mockva 1958.* 


The reading of this booklet is 
particularly interesting, because it 
makes us acquainted with a view of 
the rebellion against Spain, seen from 
an entirely marxist angle. In the 
following a few of the most salient 
features will be mentioned. 

The first forty pages of the book 
are devoted to a description of the 
social and economic structure of the 
Netherlands in the Middle Ages and 
the Renascence. It is chiefly charac- 
terized by the guild system and the 
feudal system, both of which insti- 
tutions are disappearing in the 16th 
century: the guilds are being ousted 
by the “‘capitalist’” small factories and 
workshops in the rising industrial 
towns, the feudal lords by the in- 
dustrialists (soap-boilers, brewers, 
weavers, etc.) and the merchants. 
They form the future bourgeoisie, 
and overagainst them the proletariat 
arises, the proletariat, the exploited 
class consisting of labourers, small 
artisans and especially of poor 
peasants. Thus the situation in the 
Netherlands is characterized as being 
the transition of the feudal to the 
capitalist phase in the marxist sense. 
Consequently the conflict in the 
second half of the sixteenth century 
has in principle already been decided; 
of necessity capitalism in the given 
situation is bound to triumph over 


feudalism. As early as 1568 the 
Netherlands are ripe for a revolution 
which in England is not to take place 
until 1648 and in France in 1789. 

It almost goes without saying that 

the author has no eye for the signifi- 
cance of spiritual factors; following 
Marx and Engels, he considers the 
economic factors decisive. Conse- 
quently, he attributes the rebellious- 
ness of the merchants and the indus- 
trialists to their deteriorating econo- 
mic position under the reign of Philip 
II, and that of the mass of the people 
to their being exploited by the feudal 
Church. 
The Roman Catholic church is con- 
sidered to be the representative par 
excellence of feudalism; the abuses 
within this church, its position of 
exploiting great landowner, is de- 
scribed in detail. Throughout the 
book every Roman Catholic is la- 
belled a ‘‘feudal-reactionary”’. 

If Roman Catholicism is the “‘reli- 
gious ideology of feudalism”, Calvi- 
nism is the ideology of the then 
bourgeoisie, of capitalism. The 
cornerstone of Calvinist doctrine is 
predestination: fore-ordained by God 
for heaven or hell... Man does not 
know his destiny; only by his pros- 
perity and success in business on this 
earth he measures God’s favour to- 
wards him. ‘The true Calvinist de- 


* A. N. Chistozvonov: The Netherlands Bourgeois Revolution of the 16th cent 
Published by the Soviet Academy of Sciences. Moscow 1958. century. 
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votes himself wholly to his occupa- 
tional duties, scorns personal com- 
forts, saves money and is a despotic 
head of the family”. To deviate from 
this is to commit a sin”. Thus Calvi- 
nism and capitalism are brought into 
close connexion, which view is a 
shallow and fragmentary rendering 
of Max Weber’s proposition on the 
“Innerweltliche Askese’”’. The latter is 
in fact explicitly stated under ‘‘Calvi- 
nism” in the Great Soviet Encyclo- 
paedia. Quoting Engels Chistozvonov 
goes on to say that predestination 
is not more than “the religious 
expression of the fact that in this 
world successes in business and 
over competitors or bankruptcy do 
not depend on the activity and 
capability of individuals, but on cir- 
cumstances beyond their control”. 
These are in his opinion at least, the 
economic forces propelling history. 
Of Calvin’s system nothing else is 
left but economic determinism. An- 
other consequence for the bour- 
geoisie, which the author associates 
with the doctrine of predestination 
is this: “if the privileges of rank of 
the feudal class lose their signifi- 
cance, the feudal class members are 
not chosen for salvation. And the 
bourgeoisie is given grounds for its 
efforts towards the leading position 
in political life’. Among the mass of 
the people in the country, too, and in 
the cities Calvinism catches on; the 
Caivinist preachers impress upon the 
proletariat the necessity to work 
hard and to obey their capitalist 
bosses. If the reward does not follow 
in this world, then it is sure to come 
in the hereafter. 

If the author was able to fit Calvi- 
nism, thus materialized, into the 
scheme, he experienced more trouble 
with the figure of Prince William 
of Orange, who happens not to fit 


entirely the opposition: revolution- 
ary/reactionary. In consequence he 
is pictured as a man whose only aim 
is to improve his own position, to 
better himself. ‘“This ambitious, impe- 
rious nature did not like a future of 
being throughout life a fellow-travel- 
ler of the bourgeoisie’. His plans to 
incorporate part of the Northern 
Netherlands into the German em- 
pire, whereby he himself was to be- 
come an elector, and the negotiations 
of Lewis of Nassau with the enemy 
in 1571 and 1576 are enlarged upon 
He always hoped to be able to esta- 
blish his authority in the conserva- 
tive South to win also the North 
next. And thus the author makes 
the contention that the Prince is 
really a feudal figure who tries to 
benefit personally by the revolution- 
ary movement and trims his sails 
according to the wind: a cool, 
scheming politician, seemingly religi- 
ous but in reality indifferent to reli- 
gion (he was said to have changed 
his religion five times, as if it had 
been a coat). The author strongly 
disapproves of the moderating in- 
fluence of the Prince in the outburst 
known as the Breaking of the Images 
(which was condemned by the 
Prince), in the revolutionary move- 
ments in the South in 1576, towards 
the Waterbeggars and with respect 
to the Roman Catholics. Chistozvo- 
nov can only see this as a manifes- 
tation of a reactionary disposition. 
He cannot place the really complicat- 
ed personality of Prince William who 
was not prepared to radically reject 
all that exists: such a personality 
is in his eyes ‘‘split”’. 

Who brought about the revolu- 
tion? In answering this question the 
writer distinguishes between the di- 
rection, the control of the revolution, 
which falls to the national bour- 
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geoisie, and the real driving-power 
formed by the farmers and the urban 
masses. Throughout the book the acti- 
vity of the proletariat is emphasized 
most. The breaking of the images, 
the people’s government in 1578 at 
Ghent and other places in the South 
are described to us as true manifes- 
tations of the revolutionary spirit. 
The Seabeggars are pictured to us as 
partisans, the heroes of the revolu- 
tion. In his description of the re- 
formed consistories, which occupy 
an important place in the revolt, we 
get the impression that we have to 
deal here with a kind of sovjets or 
revolutionary councils. “In fact’, the 
writer says, quoting Lenin, “also in 
the revolution of 1648 in England, 
and in the French revolution it was 
the “union of the mob of the 
cities... together with the democratic 
peasants which gave the élan and 
the push to the revolution.” 

The control, however, remains 
with the merchants, the shipowners, 
the well-to-do fishermen and the 
capitalist undertakers; they constitute 


themselves the protectors of the 
classes suppressed by the feudal 
lords; they use the proletariat to 
deprive the ruling feudal class, the 
Roman Catholic church and the 
Spanish king of their power. In their 
turn, they suppress the workers’ 
class, legitimized, as they feel, by the 
ideology of Calvinism which preaches 
resignation to those that are subjected 
and rulership to those that are al- 
ready prosperous. 

The result of the revolt is in the 
end a capitalist society in its first 
phase. The Dutch revolution is less 
radically bourgeois than that in 
France and England: the outcome is 
not a production capitalism, but a 
commercial capitalism, which conti- 
nues to show feudal traits. 

What was said in the above about 
the contents of the book, clearly 
shows howdistorted and flat, without 
nuance, the picture of the rebellion 
becomes, if it is tried to fit it into 
the marxist system. 


M. HOOYKAAS 


SHORTER NOTICES 


Calvin's Tracts and Treatises. Translated from the original Latin and 
French by Henry Beveridge. Historical Notes and Introduction added to 
the present edition by Thomas F. Torrance. 3 vol. 

Grand Rapids, Mich., Wm. B. Eerdmans Publ. Comp., 1958. 
Volume I. Tracts and Treatises on the Reformation of the Church. With 

a short life of Calvin by Theodore Beza (CXXXVIII, 352 pp.). 
Volume II. Tracts and Treatises on the Doctrine and Worship of the 


Church (592 pp.). 


Volume III. Tracts and Treatises in Defense of the Reformed Faith (521 pp.). 


This edition of some Tracts and 
Treatises of the man who was such 
a great Reformer, John Calvin, is a 
reprint of the edition published by 
the Calvin Translation Society, Edin- 
burgh, in 1844. The translation is that 
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of Henry Beveridge. New is only the 
valuable Introduction added by Pro- 
fessor Torrance. The historical No- 
tes also added by him are few and 
succinct; they are confined to an 
explanation of the purport of the 
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various tracts and treatises. Each 
volume has a useful Index. The get- 
up of the edition in a sober blue 
binding makes an excellent impres- 
sion. 

We may be grateful that these 
tracts and treatises of Calvin are 


obtainable again in English. They 
belong indeed, with the exception 
of some, e.g. the treatise upon Psy- 
chopannychia in volume III, to the 
important minor writings of the Re- 
former which deserve still to be read 
and to be known. 


John H. Bratt, The Life and Teachings of John Calvin. A Study Manual. 
Grand Rapids, Mich., Baker Book House, 1958 (72 pp.). 


This Study Manual in 22 Lessons 
is designed for use in study groups. 
Each lesson is followed by a number 
of questions to arouse thought and 


stimulate discussion. A useful book- 
let. It is a pity that a bibliography 
of basic works upon Calvin is 
lacking. 


Peter de Rover, Champion of Geneva. A sketch of John Calvin for Young 
People. Translated from the Dutch by Wm. B. Eerdmans Sr. 
Grand Rapids, Mich., Wm. B. Eerdmans Publ. Co., 1959 (32 pp.). 


Marian M. Schoolland, Children of the Reformation. The Story of the 
Christian Reformed Church. Its Origin and Growth. 
Grand Rapids, Mich. Wm. B. Eerdmans Publ. Co., 1958 (142 pp.). 


Recommendable for Young People. 


The book of Mrs Schoolland has 16 


interesting illustrations. 


J. H. Bavinck, Faith and its Difficulties. 
Translated from the Dutch by Wm. B. Eerdmans Sr. 
Grand Rapids, Mich., Wm. B. Eerdmans Publ. Co., 1959 (85 pp.). 


The pieces of this book are taken 
from the symposium Het geloof en 
zijn moeilijkheden published by the 
author and two others. They deal 


with the unknown God, with man: 
the Enigma, and with the call for 
Deliverance. A jewel of a booklet. 


The Rise and Development of Calvinism. 
A Concise History. Edited by John H. Bratt. 
Grand Rapids, Mich., Wm. B. Eerdmans Publ. Co., 1959 (134 pp.). 


This is a part of the course in 
Calvinism given at Calvin College 
by the Head of the Bible Depart- 


ment and his co-operators. These are 
Charles Miller, Walter Lagerwey 
and Earl Strikwerda. There are five 
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Review of books 


treatises, dealing respectively with 
the life and work of Calvin, the 
spread of Calvinism in various coun~- 
tries, viz. Switzerland, Germany, and 
France; the Netherlands; Scotland 
and England; and Amerca. 

The authors have summarized a 


great amount of material in an exem~- 
plary way. The chapter upon Scot- 
land and England is rather small. 
Each chapter has a useful Biblio- 
graphy, in the main of English works, 
partly also of Dutch works. 


Rudolf Schwarz, Johannes Calvins Lebenswerk in seinen Briefen. 
Eine Auswahl von Briefen Calvins in deutscher Ubersetzung. Erste Lieferung. 
Neukirchen, Kr. Moers, Buchh. d. Erziehungsvereins, 1960 (80 pp.). 


It is a matter of gratification that 
a new edition appears of this work 
by Rudolf Schwarz, which was 
published for the first time in 1909. 
It will come out in 16 parts, so that 
the whole book will have been 
completed in 1964, in three volumes. 

The short preface is from the pen 
of Otto Weber. It tells us that it is 
intended to publish a practically un- 
altered reprint. I regret this. There 
was every reason in the preparation 
of the new edition of this work to 
take into account the results obtained 


310 


by the study of Calvin since 1909. 
If this had been done, important 
alterations would have been made, 
already in this first part. The dating 
of the letters under no. 2 and 4 can- 
not be maintained; and no. 5 was 
probably directed to Duchemin rather 
than to Daniel. A few further explan- 
atory remarks here and there would 
not have been superfluous for a 
better understanding of the contents 
of the letters. 

D. NAUTA 
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